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ABSTRACT
Self-Expressed Reasons Why Unchurched Persons
in a Rural Appalachian Community
Do Not Participate in Local Churches
by
Robert Gail Stoddard
Repeating the survey used by the founders of Willow
Creek Community Church (South Harrington, Illinois), the
researcher interviewed approximately 100 unchurched persons
in Rainelle, West Virginia. Located in southeastern West
Virginia, Rainelle was established as the site of a hardwood
mill in 1906. Since the closure of the mill in 1970, the
local population has aged and declined as younger persons
leave the area in search of employment.
The survey identified three primary groups of
unchurched persons. One, the chronic-elderly, is composed
primarily of widows who were formerly active in churches but
who due to physical ailments are no longer able to
participate. The second group, the disaffiliated
unchurched, form a spectrum ranging from disconnected
persons who discontinued church participation following a
change in personal circumstances, through disaffected
persons who reject perceived hypocrisy in the churches, to
the disillusioned who reported direct conflict with churches
and church leaders. The third group is the stationary poor,
a small group of impoverished persons who have not only lost
hope for themselves but for the succeeding generations as
well. Since Jesus' ministry emphasized the poor, their
exclusion is considered theologically and spiritually
significant .
Based on the survey, ten principles for the future
development of rural Appalachian churches are presented.
These include suggestions for innovative ministry to each of
the categories of unchurched persons identified during the
survey.
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CHAPTER 1
Overview of the Study
''Give me $25, 000 and a year of your hard work, " I told
another pastor, ''and we can plant a church which will have
200 in worship next Easter. Just let me pick the
community. "
Can it be done? Probably, but even if I had $250,000
and ten hard workers, I would not pick the rural counties of
central Appalachia. Demographically, the rural areas of
central Appalachia are recognizably different from the
suburban settings of rapidly growing churches including
Willow Creek Community Church in Illinois and Saddleback
Valley Community Church in California.
West Virginia is the only state situated entirely
within Appalachia. Apart from the growing Charleston-
Huntington corridor along Interstate 64, there are some
small urban areas and few suburbs. Instead, coalfields and
timber-production define much of the state. In many
locations mines and mills have closed; even where they
remain open and productive mechanization has reduced
employment opportunities.
As a consequence the population is stable but
declining. Out-migration has been a recognizable problem
since the Great Depression and earlier this year West
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Virginia achieved the distinction of having the oldest
average population in the United States. In contrast to
Florida where the average age of state residents can be
traced to migration into the Sunshine Belt, the continuing
exodus of young people exacerbates West Virginia's
situation.
Similar conditions may exist in rural areas throughout
central Appalachia, including the coal and timber-producing
areas of eastern Kentucky, southwestern Virginia, western
North Carolina, and eastern Tennessee. No effort has been
made to confirm such similarities.
In private conversation George Hunter of Asbury
Theological Seminary described central Appalachia as an area
where ''people believe but do not belong." This is
consistent with the Glenmary survey completed in the mid-
1970s that found the highest concentration of unchurched
persons east of the Mississippi River in Appalachia,
Why?
Most church growth literature focuses on growing
churches in suburban settings and, in fewer instances, on
growing and/or revitalized churches in urban settings. West
Virginia is not entirely excluded from these categories.
For instance, Putnam County is a growing suburban area,
providing homes for persons employed locally as well as in
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nearby Charleston and Huntington. Statewide newspapers have
done lengthy stories on the fast-growing churches in Putnam
County. Similar conditions may be emerging in the three
counties of the Eastern Panhandle.
Even informal surveys, such as those by Robert Schuller
(leading to the establishment of Garden Grove Community
Church, now The Crystal Cathedral), Bill Hybels and three
colleagues (leading to the establishment of Willow Creek
Community Church) , and Rick Warren (leading to the
establishment of Saddleback Valley Community Church) are
valuable resources for growth-oriented congregations. The
substantial similarity between Hybels' and Warren's results
suggests their applicability in a variety of settings.
Little seems to be known about effective evangelism and
church growth in the rural counties of central Appalachia.
Popular church growth literature evidences little or no
awareness of the region. Personal experience suggests that
Schuller' s, Hybels', and Warren's results do not transfer to
ministry in rural Appalachia. All three focused on highly
mobile, younger adults living in suburban areas (upwardly
mobile ''baby boomers" in the cases of Hybels and Warren) ,
the very population that has abandoned rural Appalachia.
What has prevented the formation of literature
describing church growth in the region? A variety of
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factors may have contributed to this result. First,
although government- funded antipoverty programs repeatedly
surveyed the region earlier in the century, evangelistic
concerns were necessarily excluded. Additionally, although
student pastors are regularly appointed in the area, there
seems little motivation and/or opportunity to fully explore
applicable church growth principles. Further, qualified and
motivated clergypersons may relocate away from the more
rural areas before they recognize the need for and begin
work on such a study. Also, based on a recent survey of
more than 100 church leaders and participants from three
rural West Virginia counties, church people lack a unified
perception of the factors leading unchurched people to
remain inactive. Finally, in my experience at least a few
church leaders oppose and resist church growth research.
Therefore, no clear explanation exists why, in Hunter's
words, persons in the rural counties of central Appalachia
''believe but do not belong." The practical consequence of
this is that there exists little guidance for effective
evangelism and church growth in the region.
To summarize, the purpose of this study is to discover
and analyze the self-expressed reasons why unchurched
persons in a rural central Appalachian community do not
participate in local churches so that a church can develop
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an appropriate and effective response, creating new
opportunities for growth.
Based on the analysis of the background survey of
church leaders and participants, unchurched persons may
either accept responsibility for non-participation or
identify factors in the church that result in their
decision.
Analysis of the background study leads to a broad
understanding of the term ''decision" as denoting actions or
non-actions by unchurched persons and/or churches resulting
in persons' non-participation in local churches.
Intentionality may or may not be involved in a decision.
For instance, if a person decides to play golf on Sunday
without any thought of church attendance, he or she has
decided not to participate.
Since this study seeks to identify the self-expressed
expectations, assumptions, and experiences of unchurched
persons that result in their non-participation, it depends
on a key concept: the distinction between a "churched
person" and an "unchurched person."
A "churched person" is any person who is active in a
local church. This study will not define either "active" or
"local." Levels of activity vary and the concept of "local"
may range from churches within the immediate community to
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those at a considerable distance. The person may or may not
be included in a formal membership roll by the local church.
This functional definition of a "churched person"
corresponds with David A. Roozen's conclusion.
There is common agreement among most researchers that
to be churched implies "some kind of participation in
or association with the ongoing life of a local
religious institution; that is, a congregation, a
parish, a synagogue, a tabernacle, a mosque, or so on.
The emphasis is on 'belonging' or 'involvement' as
opposed to 'believing' or 'faithfulness.'" (In Hale 36)
This approach contrasts with the formal definition used
in the Glenmary data used by J. Russell Hale in The
Unchurched : "Of course, 'the irreligious' (persons without
religious beliefs) and 'unbelievers' (agnostics or atheists)
are not the same as the 'unchurched' (not church members)."
As Hale develops implications of these categories, he
points toward the need for a functional definition:
The former� the irreligious and the unbelievers�may
indeed still be members of the Christian church ....
The latter� the unchurched, or those not on the rolls
of any Christian congregation�may be crypto-believers,
secretly believing without belonging. This is
especially the case in the United States, where the
privatizing of faith is endemic. (Hale 8)
If a "churched person" is any person who is active in a
local church, then in contrast an "unchurched person" is one
who is not active in a local church. Again, this
determination depends on each individual's own understanding
of "active" and "local."
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Since this study focuses on the understandings of
unchurched persons, the term "church" may not retain its
customary denotation. In this study it may refer to an
organized congregation affiliated with a denomination, an
independent congregation that would generally be recognized
as a church within the community, or an informal
congregation which might not be recognized by the community
but which is recognized as a church by an individual
respondent. All three are common in rural Appalachia.
Evangelism, outreach, and church growth are
interrelated terms involving local church efforts to attract
and retain participation by otherwise unchurched persons.
This study specifically seeks to avoid "transfer growth,"
the movement of active participants {"churched" persons)
from one church to another as a dimension of evangelism,
outreach, or church growth. (As pointed out above, a person
can be included in the formal membership of a local church
while remaining unchurched.)
The principal research question guiding this study is:
What are the primary self-identified conditions,
expectations, assumptions, and experiences of unchurched
persons that result in their decisions not to participate in
local churches?
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A single case study will be prepared to answer this
question, a revelatory case study. "This situation exists
when an investigator has an opportunity to observe and
analyze a phenomenon previously inaccessible to scientific
examination ..." (Yin 40) . Based on the review of
literature, no parallel to the Schuller, Hybels, or Warren
surveys exists for stable-and-declining communities in the
rural areas of central Appalachia. Hale's study most nearly
approximates this study. Both his description of Boone
County, West Virginia, and his taxonomy remain valuable.
His work does not, however, parallel the widely discussed,
informal surveys of the aforementioned church planters.
Following the pattern of Schuller, Hybels, and Warren,
a door-to-door survey was conducted in Rainelle, West
Virginia, with three primary questions:
First, "Are you active in a local church?"
If the person responded affirmatively, then he or she
is churched and not a subject for this study. I expressed
appreciation and moved on.
If the person responded negatively, then he or she was
unchurched and an intended subject for this study. A second
question was addressed to unchurched persons: "Why not?
What makes it difficult for you to participate?"
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After an unchurched person responded, I attempted to
summarize the response, then asked, ''If a church in our
community took steps to respond to (their expressed
concern) , would you participate?"
The first two questions were the basis of Hybels'
survey that led to the establishment of Willow Creek
Community Church in Illinois (Shawchuck, et. al. 34) . The
additional question is designed to test the accuracy of the
researcher's comprehension of the response and to provide
some understanding of the significance of the respondent's
concerns .
While this study was suggested by the earlier Schuller,
Hybels, and Warren surveys, it does not replicate their work
but responds to persons encountered in rural areas of
central Appalachia. For example, "Rick Warren," reports
George Hunter, "believes that there is no substitute for
becoming an expert on your community .... [NJothing
takes the place of interviewing 200 or more unchurched
people" (G. Hunter 154-155) . Both the limited population
and the expectation of more extended conversations customary
in central Appalachia made this level of contact
impractical .
This survey was restricted to households within the
town limits of Rainelle, West Virginia. A somewhat larger.
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two-mile radius centered on Rainelle' s principal highway
intersection (U. S. Route 60 and State Route 20)
approximates the market area of Rainelle United Methodist
Church and similar churches in the community.
According to W. H. Johnson, a former town official,
approximately 500 houses are located within the town limits.
He believed a specific number may have been reported in a
grant application but was unable to provide a more accurate
count. (Mr. Johnson left office soon after providing this
information.) This represents somewhat less than half of
the households CIDS/Percepts identifies within the above-
described two-mile radius.
Based on informal conversations with members from
several local churches, there are no recognizable, relevant
differences between households within the town limits and
those outside the town limits but within the two-mile
radius. Identified differences include the ability to vote
in local elections, access to city water, requirements for
garbage collection, the general age and condition of housing
stock, and larger lot sizes outside the town limits which
seem to encourage fruit and vegetable gardens. Available
housing is somewhat different beyond the town limits; there
are few if any apartments beyond the town. None of these
observations seem to have any bearing on church
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participation nor were any identified in the numerous
responses reported in the survey of churched persons.
For purposes of this study, contact with 100
respondents constituted a minimum sample. Every
identifiable dwelling (house, apartment, and mobile home)
within the town of Rainelle was visited in an organized
pattern until that number was achieved. Heartland of
Rainelle, a nursing home within the town limits, was
excluded from this survey. This does not imply that
evangelism is inappropriate in a nursing home setting,
simply that a nursing home environment introduces a
different set of conditions than one would encounter in the
population at large.
In the event that the minimum sample could not be
obtained within the town limits, the sampling area would
have been expanded in stages until the minimum sample was
obtained. These stages will be enumerated in Chapter 3.
The interview design, involving the three questions
described above, is also discussed in Chapter 3. All
interviews must be conducted in a form and manner that will
not place unchurched respondents on the defensive. This is
especially important in the case of the second question
taken from Hybels' survey: "Why not? What is there about
church that makes it difficult for you to attend?" Answers
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such as, "I intend to return to church soon," reflect a
poorly designed question. In such an event, the question
needs to be restated to obtain a more significant response.
Therefore, a brief pilot study was conducted in a
Hinton, West Virginia, prior to the field study in Rainelle,
to assure that (1) respondents seem comfortable with the
approach, (2) that the questions elicit appropriate
responses, and (3) that at least minimal record keeping is
possible .
I carried a pocket notebook to briefly record
unchurched persons' responses. Permission was requested
from respondents to make notes on their remarks; however no
claim of confidentiality was expressed or implied in this
survey. Although minimal identifying information was be
kept to avoid duplication in the survey process, no
demographic information was sought nor was any be recorded.
While the number of households surveyed was limited,
the findings of this study may offer at least preliminary
applicability in many rural counties in central Appalachia,
especially in former company towns with a history of timber
and/or coal production. At a minimum, results should be
applicable to most communities in southeastern West Virginia
including eastern Fayette, Greenbrier, Monroe, Nicholas,
Pocahantas, and Summers counties.
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Theological Background
Appalachia with its long history of social isolation
and poverty provides a distinctive theological setting for
research into the unchurched.
Galilee and Appalachia
In Spreading the Fire, the first volume of his
commentary on the Acts, C. Peter Wagner raises an engaging
question: "Was Jesus a hillbilly?" He answers:
I hope I am not interpreted as being irreverent when I
report that in [first-century Palestine] Galilee was
seen much as some Americans see Appalachia in our day.
Galileans were commonly regarded by Judeans as
hillbillies. If they fit the patterns we are
accustomed to, they had their own musical taste, their
distinctive foods, their way of life and they spoke
Aramaic with hillbilly accent. They were called Am ha-
aretz, "people of the land." (Wagner 48)
The history of the Galilean region tends to sustain
this perspective.
During the conquest of the Promised Land, Joshua's
forces gained a measure of control in the Galilean hill-
country. "This tiny region, approximately forty-five miles
long north to south ... is associated with the tribes of
Naphtali, Asher, Issachar, and Zebulun; the tribe of Dan
eventually moved there" (Meyers 329) . "None of this
territory,
" however, "ever played a prominent role in the
history of Israel. It lay outside the centres of Israelite
history" (Herrmann 92) .
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Geographical, political, and religious forces tended to
divide the tribal confederacy, isolating the Galilean tribes
from the other tribes. Israel's control during the twelfth
and eleventh centuries did not form a well-rounded
territorial unit, and they were unable to overcome the
chariot forces of the Philistine city-states along the
Mediterranean. "Indeed, but for the spiritual power of the
covenant league with its peculiar institutions, Israel would
scarcely have held together at all" (Bright 170) .
The United Monarchy solidified political control over
Galilee, perhaps beginning as early as Saul's reign.
Nevertheless, First Kings records an incident during
Solomon' s reign that reveals the marginal status of the
region:
Now at the end of the twenty years during which Solomon
built the Temple of the Lord and the royal palace,
Solomon gave twenty towns in the land of Galilee to
King Hiram of Tyre as payment for all the cedar and
cypress lumber and gold he had furnished for the
construction of the buildings. Hiram came from Tyre to
see the towns Solomon had given him, but he was not at
all pleased with them. "What kind of towns are these,
my brother?" he asked. "These towns are worthless!"
So Hiram called that area Cabul� "worthless"�as it is
still known today. (1 Kings 9:10-13*)
Following Solomon's death, the Davidic kingdom
dissolved into two rival states. For Galilee it ignited an
extended period of military vulnerability. During the
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Assyrian invasion Galilee was overrun, cities were
destroyed, and portions of the population were deported.
The new Assyrian province of Megiddo included Galilee.
Following the fall of Samaria, Assyrian religious
practices were introduced into Galilee. A century later, as
the Assyrian Empire weakened, Josiah reasserted Jerusalem's
control northward, recovering some measure of authority in
Galilee and introducing religious reforms. As an element of
reform, he invited rural priests south to participate in the
Temple ritual.
The destruction of Jerusalem and subsequent exile of
national and religious leadership left Galilee unharmed but
exposed the insufficiencies of Josiah' s reform:
[A] Ithough there were northern Israelites who had
become . . . loyal adherents of the Jerusalem cult,
most of them practiced a Yahwism of a highly
syncretistic sort. Religion in northern Israel had
already been shot through with pagan features before
[the Assyrian conquest] . . . and had been further
diluted by admixtures imported by foreign elements
settled there by the Assyrian kings .... Josiah' s
ephemeral efforts had effected no fundamental change.
(Bright 345)
Throughout the exile period, Galilean people of
Israelite descent continued to maintain at least nominal
commitment to Yahweh, and considered themselves part of the
All Bible quotations are from The Holy Bible! New Living Translation.
unless otherwise noted.
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historic Hebrew community. Nevertheless, the geographical
and historical situation reinforced Galilean isolation.
In the long run, the exclusion of all political
independence, the miscegenation of the population with
the newly arrived settlers and the different way of
life which this produced, inevitably served to alienate
the north from Judah in the south. (Herrmann 252)
The conflict between Judea and Samaria following the
restoration and continuing well into the New Testament
period further isolated Galilee despite the residents'
belief that they were true members of the Jewish community.
This provided the backdrop for Jesus' early ministry
and read from the perspective of Appalachian history
provides a basis for Wagner's comparison. Without over
stretching the parallels, one can safely say that
� both areas are geographically compact, hilly-to-
mountainous regions,
� settlement took place early in national history,
� populations were relatively isolated from national
affairs,
� resources have been exploited to the benefit of outside
interests (in the case of Galilee, this is the effect of
Solomon's transfer of towns to Hiram),
� warfare has divided all or part of the region from the
larger state, and
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� distinctive religious practices have emerged that
distance local institutions from national organizations.
Even one obvious distinction between the two regions
tends to tie them together: while Galilee became
increasingly heterogeneous following the Assyrian conquest,
the Appalachian population has tended to remain homogeneous.
Both trends, however, ran against the national trend,
tending to alienate Galileans and Appalachian people alike
from the broader national society.
In both instances, separated by thousands of miles and
thousands of years, regional speech patterns serve as the
identifying mark of people leaving the hill-country and
visiting surrounding urban areas. "A little later some
other bystanders came over to [Peter] and said, ^You must be
one of them; we can tell by your Galilean accent'" (Matthew
26:73) .
"Galilee, " writes Wagner, "was seen much as some
Americans see Appalachia in our day. Galileans were
commonly regarded by Judeans as hillbillies." Just as
Galilee was the initial center for Christ's ministry,
central Appalachia has a special call for Christian ministry
today. Just as Jesus "traveled throughout the region of
Galilee, preaching in the synagogues and expelling demons
from many people" (Mark 1:39), Christians have a continuing
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opportunity and obligation to bring good news to the rural
communities of central Appalachia.
The Poor
The rural areas of central Appalachia form one of the
poorest regions in America. What is the biblical response
to the condition and needs of the poor?
"Significantly," writes R. Alan Culpepper, "Jesus' work
will be good news to the poor" (105).
When [Jesus] came to the village of Nazareth, his
boyhood home, he went as usual to the synagogue on the
Sabbath and stood up to read the Scriptures . The
scroll containing the messages of Isaiah the prophet
was handed to him, and he unrolled the scroll to the
place where it says:
"The Spirit of the Lord is upon me,
for he has appointed me to preach Good News to the
poor.
He has sent me to proclaim
that captives will be released,
that the blind will see,
that the downtrodden will be freed from their
oppressors,
and that the time of the Lord's favor has come."
He rolled up the scroll, handed it back to the
attendant, and sat down. Everyone in the synagogue
stared at him intently. Then he said, "This Scripture
has come true today before your very eyes!" (Luke 4:16-
21)
Inspired by Mark 6:l-6a and placed at the beginning of
Jesus' ministry, Luke's account of Jesus' preaching in
Nazareth "has a definite programmatic character. Jesus'
teaching is a fulfillment of OT Scripture - this is his
kerygmatic announcement . . . ." (Fitzmyer 529). Taken
literally, the messianic mission fulfills the hope of the
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poor (Craddock 62). Although John Nolland questions "[t]he
extent to which one should spiritualize the references here
to the poor, the captives, the blind, and the oppressed," he
concludes that "[s]ight for the blind . . . and good news
for the poor . . . are elements that Luke clearly takes up"
(197) . In some fashion, the messianic ministry of Jesus
fulfills what Isaiah announced centuries before.
Why is Jesus' mission specifically directed toward the
poor? Perhaps because the biblical testimony is
persistently realistic about the consequences of poverty:
"The wealth of the rich is their fortress; / the poverty of
the poor is their calamity (Proverbs 10:15). But neither is
beyond the blessing and compassion of God; God created rich
and poor alike (Proverbs 22:2). In fact, in the paradoxical
realm of the emerging kingdom of God, impoverished
Christians are understood to be blessed (James 1:9), and
righteous poverty is preferable to corrupt wealth (Psalm
37:16) .
Biblical justice is blind. It does not give special
consideration to either rich or poor (Exodus 23:3, 6) .
God's people have a social responsibility not to
oppress or exploit the poor (Exodus 22:22-27), but rather
must act on their behalf. For instance, harvesters are
obligated to leave gleanings for the poor (Leviticus 19:9)
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and even in the sabbatical year when fields are allowed to
^^rest and lie fallow, " the poor are free "to harvest any
volunteer crop" (Exodus 23:11). The same sabbatical rule
applies to debts; they must be canceled at the end of seven
years (Deuteronomy 15:1). A portion of an individual's
tithe also is intended to serve the needs of the poor
(Deuteronomy 14:29).
In addition. Christians have an obligation to give alms
(Matthew 5:42); Paul reported that this was the sole
directive of the Jerusalem Council (Galatians 22:10).
Indeed, Paul saw this as a basis of Christian morality:
"Thieves must give up stealing; rather let them labor and
work honestly with their own hands, so as to have something
to share with the needy" (Ephesians 4:28 NRSV) ; a common
theme in the epistles (e.g., James 1:27; 1 John 3:17).
It is important to recognize that the failure to extend
justice and compassion to the poor is both individual and
systemic. Amos illustrates both. Individuals in Israel
"have sinned again and again, and [the Lord] will not forget
it ... . They have perverted justice by selling honest
people for silver and poor people for a pair of sandals.
They trample helpless people in the dust and deny justice to
those who are oppressed" (Amos 2:6a, c, 7).
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But where can the helpless turn for justice? Not to
the governing authorities: "How you hate honest judges!"
the prophet declares. "You trample the poor and steal what
little they have through taxes and unfair rent .... You
oppress good people by taking bribes and deprive the poor of
justice in the courts" (Amos 5:10-lla, 12).
So God "pronounces judgment on the judges" who fail to
give fair judgment to the poor and oppressed (Psalm 82) .
Sodom's sinfulness is often obscured by debates regarding
sexual orientation yet even in the case of Sodom, the
prophet tells us that "Sodom's sins were pride, laziness,
and gluttony, while the poor and needy suffered outside her
door" (Ezekiel 16:49). In some measure, even God's final
judgment distinguishes the "righteous ones" from "the cursed
ones," not according to what one believes but according to
what one has done on behalf of the hungry, the thirsty,
strangers, the naked, the sick, and prisoners (Matthew
25:31-46) .
While God condemns the unrighteous who betray the poor,
God acts in behalf of the poor, "He lifts the poor from the
dust" (1 Samuel 2:8a). There is the confidence that, even
when the godly are fast disappearing, the Lord will
intervene to rescue the helpless and poor (Psalm 12:1, 5).
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Isaiah's first vision called Judah to covenant renewal:
'^Learn to do good. Seek justice. Help the oppressed.
Defend the orphan. Fight for the rights of widows." The
word of the Lord goes on to promise God' s capacity to
cleanse the nation of sin, but nothing removes the covenant
burden to do works of justice and compassion (Isaiah 1:17-
19; 58:6-12). God calls all Christians to adopt the
biblical ethic of justice and compassion for the poor.
A concluding thought returns to Nazareth: "Today this
scripture has been fulfilled in your hearing" (Luke 6:21b
NRSV) . Fred Craddock comments:
It is interesting that in Luke's Gospel, the first
public word of Jesus as an adult, apart from reading
Scripture, is "today." The age of God's reign is here;
the eschatological time when God' s promises are
fulfilled and God's purpose comes to fruition has
arrived; there will be changes in the conditions of
those who have waited and hoped. Those changes for the
poor and the wronged and the oppressed will occur
today. This is the beginning of jubilee. The time of
God is today, and the ministries of Jesus and the
church according to Luke-Acts demonstrate that "today"
continued. Throughout these two volumes, "today" is
never allowed to become "yesterday" or to slip again
into a vague "someday." (Craddock 62)
Evangelism. Evangelism is a biblical imperative for
Christians in central Appalachia.
When the apostles were with Jesus, they kept
asking him, "Lord, are you going to free Israel now and
restore our kingdom?"
"The Father sets those dates," he replied, "and
they are not for you to know. But when the Holy Spirit
has come upon you, you will receive power and will tell
people about me everywhere� in Jerusalem, throughout
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Judea, in Samaria, and to the ends of the earth." (Acts
1:6-8)
And who will carry the message to the ends of the
earth? The "Men (and women) of Galilee" (Acts 1:11).
Many authors have written at length about the Great
Commission and similar expressions of the Christian
imperative to carry the Gospel to all nations. If rural
Appalachian people are the modern "men and women of Galilee"
(at least in the United States) , then their evangelization
may be an important preliminary step in the final
evangelization of the world.
Perhaps the task begins where Jesus began, along the
shore of Galilee, announcing the approaching kingdom of God,
calling people to repentance, and inviting disciples to
follow him. But this is more than a verbal proclamation.
It put God' s word into motion, speaking hope and changing
lives .
Indeed, when followers of John the Baptist questioned
Jesus' messianic status, Jesus did not respond as many have
expected with a private word or public statement. Instead,
he pointed to the results of his ministry:
At that very time, he cured many people of their
various diseases, and he cast out evil spirits and
restored sight to the blind. Then he told John's
disciples, "Go back to John and tell him what you have
seen and heard� the blind see, the lame walk, the
lepers are cured, the deaf hear, the dead are raised to
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life, and the Good News is being preached to the poor."
(Luke 7:21-22)
To generalize this approach to contemporary ministry,
Christians are called to carry the gospel beyond the walls
of the churches, reaching out to any in need. A phrase from
Nolland' s translation of Luke 4:18 is instructive: "The
Spirit of the Lord is upon me / because he anointed me. To
evangelize the poor he has sent me . . (Nolland 190).
Perhaps Jesus' ministry, described in such detail,
seems beyond the capacity of modern followers, but from the
beginning those same activities have defined apostolic
ministry. Commissioning the apostles to their first
ministry, the Master gave them "power and authority to cast
out demons and to heal all diseases." "So they began their
circuit of the villages, preaching the Good News and healing
the sick" (Luke 9:1, 6). Biblical evangelization involves
person-to-person, house-to-house ministry, bringing good
news to the poor.
Effective Christian ministry in every generation goes
beyond the church sanctuary, classroom, and fellowship hall.
It reaches out to ordinary people in the villages of
Galilee. Just as Andrew, Peter, James, and John once drew
fish from the Sea of Galilee, effective ministry launches
out onto the deep waters to cast the great net of the
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kingdom into the water and gather fish of every kind
(Matthew 13:47) .
This study is one step in the process. It launches one
pastor representing one church out into one community. The
final goal is to find rich fishing grounds that reach the
poor and serve the Lord.
Overview of Remaining Chapters
Each of the following chapters represents an element in
understanding the self-identified reasons for non-
participation presented by unchurched persons in this study.
Chapter 2 reviews a broad sweep of literature contributing
to an understanding of unchurched persons and organized
religion in central Appalachia. Because of its breadth, no
single element has been comprehensively explored; rather,
this chapter attempts to identify and document some of the
central issues and themes for persons engaged in ministry in
this area.
The third chapter describes in detail the actual survey
procedure introduced above including the survey plan, a
detailed description of the interview process including
questions, record keeping, and the design for reporting
final results.
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Chapter 4 presents the results of the survey in the
form of three composite unchurched individuals one might
encounter in Rainelle or a similar community.
The final chapter explores specific possibilities for
ministry to unchurched persons encountered in rural
Appalachia and general principles for expanding ministry in
this region.
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CHAPTER 2
Review of Literature
"Medieval West Virginia!" said Mother Jones. "With its
tent colonies and bleak hills! With its grim men and women!
When I get to the other side, I shall tell God Almighty
about West Virginia."
Appalachian Geography
Central Appalachia has been defined as eastern
Kentucky, southern West Virginia, southwestern Virginia, and
parts of eastern Tennessee (Widner 18) . Applying the
definition of "rural" used by the United States Census
Bureau, this region is almost entirely rural (Smith 14) .
The mountainous landscape of central Appalachia limits
access to education, health services, and employment
opportunities. Despite the abundant natural wealth of the
region, central Appalachia has been compared with many Third
World nations (Eller 229; Widner 18) .
Over the past two centuries, human activity has
resulted in tremendous environmental change and destruction.
From the arrival of the first pioneers virgin forests came
under pressure. Valuable timber was cut and burned to clear
land for agricultural use. Then beginning more than a
century ago, lumbering offered mountain people employment
opportunities. As demand increased, logs were floated
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downstream to urban buyers and when railroads finally
penetrated the mountains, production rose still higher,
peaking and declining as the supply of timber dwindled.
More recently, demand for pulpwood resulted in extensive
clear-cutting. Although reforestation efforts continue,
they may be inadequate (Rybeck 53; Weatherford and Brewer
29-30) . Fortunately some areas remain relatively untouched
and where environmental damage has occurred, the Appalachian
ecology has demonstrated a capacity for renewal and healing
(Brooks 330) .
Nature has had its own dramatic impact on the mountain
environment. The chestnut blight that destroyed American
chestnut trees in 1929-1930 proved irreversible and brought
lasting consequences for Rainelle, West Virginia, the focus
of this study, and similarly situated communities. While
the dead trees were easily removed, their place in the local
timbering and subsistence economies was never replaced
(Caudill 182) .
Additionally, many Appalachian areas are subject to
"[fjlash floods� those abrupt, vicious downpours� [that]
were never strangers to the highlands . . . Two "one
hundred year floods" have occurred in West Virginia in the
past decade. In many cases, agricultural and mining
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activities contribute to devastation that results from
flooding (Caudill 149-151) .
Appalachian Culture
^'It is among such as these [residents of central
Appalachia] that the Galilean labored so long ago" (Caudill
392) . As quoted above, Wagner describes Jesus as "a
hillbilly."
Underlying Values
"Yesterday' s people" is not an entirely favorable
phrase, but Weller's description is still well Jcnown in the
region. Weller identified six distinctive qualities of
Appalachian culture.
First, individualism. Fierce independence has been a
fundamental value since the first pioneers entered the
rugged core of the Appalachian Mountains. Individualism is
characterized by self-centeredness : "All that [a
mountaineer] does has the self and its concerns at heart."
As a result, Weller concluded that Appalachian people
participate in organizations to fulfill personal needs and
interests, not because they are concerned with an abstract
"public good" (Yesterday 29-31) .
Although Weller treated this as a distinctive
Appalachian trait, in the religious domain it parallels a
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general American belief that an individual should arrive at
his or her own religious beliefs (Hale 112) .
Second, traditionalism. Appalachian people
persistently adhere to old ways "to a degree that others
cannot comprehend." Rather than looking toward the future
with hope and anticipation, the harsh reality of mountain
life results in a nostalgic emphasis on earlier times and
values. As a result, Appalachian people are "very poor
contributor [s] to fund drives for community betterment
programs" since they tend not see the need for or benefit of
such improvements (Weller, Yesterday, 33-36) .
The effect on local churches is apparent. No matter
how pressing or important for the congregation or community,
changes can be difficult to approve, finance, and implement.
Third, fatalism. Fatalism, a pessimistic belief that
significant events are beyond an individual's control, tends
to reinforce Appalachian traditionalism. Although fatalism
serves as a buffer against disappointment, Weller says it
also results in passive resignation to undesirable
conditions (37-38) .
The fatalistic outlook is highlighted among
impoverished mountaineers. Among the stationary poor
(discussed below) , fatalism results in two contrasting
behavioral patterns. Pessimistic fatalism involves a
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failure to make use of the few resources available and is
recognizable by squalor. Pessimistic fatalists express the
conviction that "nothing good will ever happen to me."
Among the elderly, who have discovered over the years
that recklessness inevitably brings painful
consequences, pessimistic fatalism commonly takes the
form of extreme apathy, devoid of both pleasure and
pain. It can be observed as characteristic of the
stationary poor through such behavioral manifestations
as high rates of alcoholism, schizophrenia, and
suicide. (Gerrard 274-275)
Reckless hedonism, a careless disregard for the
necessities of life, describes the other customary response
to Appalachian fatalism. Reckless hedonists are not
necessarily pessimistic. Instead they have concluded that
life is utterly unpredictable and, therefore, "one must live
for today, " resulting
in noisy drinking bouts, illegitimate births, incest,
absenteeism or quitting of jobs in order to go hunting
or fishing, spur of the moment purchases of luxuries
when money is needed for necessities, and other kinds
of behavior incomprehensible from a middle class point
of view. (Gerrard 274)
In either case, the Christian emphasis on hope and
transformation may appear meaningless.
Fourth, action-seeking. Middle-class life depends on
schedules and calendars but Appalachian people resist
routine. Instead, rooted in an underlying assumption that
life is episodic rather than routine, mountaineers prefer to
remain open for better, spontaneous opportunities.
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'MI Intermittent times of thrills, challenge, and excitement"
give meaning to life (Weller, Yesterday, 40-43) .
In my experience it is common to attend scheduled
meetings with minimal or even no participation. On the
other hand, informal church leaders demonstrate a capacity
to organize substantial events (including an annual
stewardship dinner) almost spontaneously. This coincides
with Weller' s v,ievj that an Appalachian person
tends not to be a churchgoer, since church is a
routine. On occasion, however, he may attend tent
meetings and revivals, but such attendance really bears
out his need for action .... (Yesterday, 42)
Fifth, fear, apprehension, and insecurity. Despite an
apparently fearless response to danger, mountain people are
often economically and socially insecure. As a result,
anticipated rural values that are rooted in social stability
(such as helpfulness and caring) may be less common than in
other rural areas (Ruffcorn 11-12; Weller, Yesterday, 44-
49) . Additionally, mountaineers tend to mistrust
institutions and institutional relationships out of a
history of exploitation, paternalism, betrayal, and
deculturalization (Smathers 75-77) .
Sixth, person-orientation. Relationships rather than
goals and objectives are the primary bases of decision
making, activities, and evaluations. Weller believes that
since opportunities for achievement and advancement are
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limited, groups that provide acceptance and recognition meet
an important human need for Appalachian people (Weller,
Yesterday, 49-51) .
In local churches a consequence of this orientation is
a greater emphasis on group maintenance than on group
effectiveness; ineffective leaders may be retained to avoid
injured feelings and possible conflict (52-53) .
Idealized Cultural Values
As Weller's description suggests, "Members of the rural
mountain community see themeslves [sic] as an entity
significantly distinct from American society" (Beaver 142) .
Two ideals provide ideological hubs for this self-
understanding: independence and egalitarianism.
The ideal individual is "wholly self-sufficient,
economically, psychologically, and socially" (Beaver 142) .
For unchurched persons, though, this tends to reinforce the
assumption that "the church wants to maJce them liJce ^church
people'" (G. Hunter 67), so the ideal of self-sufficiency
may generate resistance to religious involvement.
Egalitarianism, on the other hand, is a unifying idea
reflected in shared beliefs. "We're all just plain mountain
folJcs" is a familiar expression of Appalachian
egalitarianism (Beaver 142) and as discussed below, is
reflected in the practices of mountain churches.
Stoddard 34
Parallel with secular people. At several points (low
self-esteem, history out of control, seeking life before
death, multiple alienations), the underlying Appalachian
culture appears to parallel George Hunter's description of
secular people (G. Hunter 45-46, 49-52) . There is one
important contrast. While "most secular people are
essentially ignorant about basic christian [sic] matters"
{G. Hunter 44), mountaineers (as discussed below) are
generally more religious than average Americans and share a
working knowledge of Christian scripture and tradition.
Appalachian Community
Life in the comparatively hostile central Appalachian
environment shapes individual values and behaviors.
Smathers contrasts Appalachian communities with those in
middle-class society. Contemporary middle-class society
revolves around strong institutional communities where
people relate as members of organized groups. Appalachian
society, however, centers on personal communities with
people related as members of families. Institutional
communities are weaker and often treated with suspicion
(Smathers 73) .
Since the earliest period of European settlement in the
Appalachian Mountains, kinship provided the central
organizing force, drawing together educational, economic.
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social, political, and religious life. ''The influence of
family and kin groups was felt in almost every aspect of
mountain life" (Eller 28) . This pattern remained unchanged
despite the substantial social transformation when
industrialization penetrated the region (Cushman 38-40) .
Even today, kinship continues to provide the basis of rural
Appalachian community. It provides nurturing, sustaining
relationships for children; defines social networks and
patterns of familial obligation; may determine an
individual's residence and employment; and sustains the
homogeneity of rural Appalachia (Beaver 2, 56-57) . Religion
contributes to the maintenance of kinship relationships
(Cushman 28) .
The Appalachian Timber Industry
Appalachian hollows and hillsides are dotted with the
remnants of mining camps and mill towns. Since the focus of
this survey, Rainelle, West Virginia, was established in
1908 as part of Meadow River Lumber Company, it is important
to gain an understanding of the Appalachian timber industry.
Prior to 1880-1890, the market for sawed timber was
localized, the technology simple, and the industry had
little impact on Appalachian forests. West Virginians, like
most Americans, equated deforestation with progress (Eller
86-87; Rice 197) .
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Beginning in the 1880s, though, outside investors
purchased and cleared huge tracts of Appalachian timberland
"in one of the most frenzied timber booms of American
history" (Eller 86) . The introduction of new technology
including the construction of major rail lines into the
previously isolated mountain areas made this possible (Eller
92) . Large mills could consume seventeen acres of virgin
timber in an eleven-hour workday. "The Meadow River
Company, organized by John Raine, erected the largest
hardwood lumber mill in the world at Rainelle [, West
Virginia]" (Rice 198).
By 1920, most virgin timber was gone and the
Appalachian timber industry began to decline. In the 1950s,
only eleven band saw mills remained in operation in West
Virginia, including Rainelle' s Meadow River Lumber.
Some prosperous towns, such as . . . Rainelle, survived
the changes, but others . . . suffered the loss of
their major economic base and steady decreases in
population .... (Rice 198)
Meadow River Lumber Company closed December 28, 1970.
Its assets were sold and disbursed to locations as far away
as Alaska; Georgia-Pacific acquired local timber properties,
and the pattern of decline seen in other Appalachian mill
towns began.
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The Company Town: Coal Camps and Mill Towns
Even without taking into consideration the impact of
West Virginia statehood in 1863, the Civil War represents a
pivotal moment in the history of central Appalachia. In the
years subsequent to Lee's surrender, outside industrialists
took control of land, mineral, and timber rights as
railroads penetrated the mountains, transporting coal,
timber, and other natural resources to northeastern
industrial centers. Within a generation, a rural
industrialized society replaced the earlier frontier society
(Cushman 31-35) .
Created to serve a single industry, coal camps and mill
towns differed from other rural communities. They were,
however, essential to the practical development of coal and
timber resources (Eller 194; Cushman 35) .
Features of the coal camp and mill town.
Rainelle, West Virginia, began as a mill town
supporting Meadow River Lumber Company. Although the lumber
company dissolved nearly thirty years ago, the structure of
Appalachian mill towns is still recognizable in the
community.
The coal camp was considered a temporary community even
when a mine remained in production for decades (Weller,
Yesterday 92), while mill towns were perceived as permanent.
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Rainelle, West Virginia, began as a mill town supporting
Meadow River Lumber Company. In either case, early miners
and millhands considered company housing "palatial" (Cushman
35) .
Both coal camps and mill towns were entirely company-
owned. This included houses, the company store and bank,
utilities, schools, and even churches, a pattern
necessitated by the geographical isolation of the various
communities. Mine and mill owners also benefited from the
arrangement. Generally, the company initiated community
improvement efforts; with no public agencies, residents had
little say in public affairs (Cushman 35-38; Eller 194;
Weller, Yesterday 92-93) .
The rural location of company towns retained aspects of
traditional culture, providing newly industrialized
mountaineers with a sense of continuity so long as their
customs, values, and beliefs did not conflict with the needs
of expanding production (Eller 236) . Nonetheless, as
industrialization increased, underlying cultural patterns
changed.
"Public work," employment away from family farms
emphasized production, not relationships (Eller 121) .
Manipulated political power replaced traditional
independence and patterns of authority. A stratified.
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vertical social structure based on position and wealth
replaced the earlier egalitarian social structure. Owners
emphasized competition to counteract unionization.
Religion became an instrument of political and economic
manipulation. While frontier revivalism emphasized the
lordship of Christ, calling for repentance and conversion,
revivals during the industrial era emphasized working-class
"sins": "drinking, swearing, gambling, and joining unions"
(Cushman 47) . Numerous Holiness-Pentecostals continue to
share a belief (which may be shared by others in the
community) that a person can live above sin. In large
measure, however, classical understandings of sanctif ication
have been replaced with avoidance of the sinful behavior
that became the focus of attention during the early
industrial era (Abell 26-28) .
Typically independent mountaineers were reduced to
dependence and powerlessness . Coal companies
did not train, and did not intend to train, the
individualistic mountaineer in forms of community
organization. Management told him what needed to be
done, and, in total dependence, the miner did what he
was told. (Weller, Yesterday 93)
Similar conditions existed in mill towns.
With the failure of the regional economy even prior to
the Great Depression, the prosperity that developed in the
early 1920s disappeared, leaving people "more destitute than
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they had been on the independent family farm." Even with
extensive federal relief programs, many mountain residents
could not adequately support their families. "A gutted
economy, an impoverished population, and a growing
dependence on federal relief programs increasingly
characterized mountain life" (Eller 227, 238-240) .
The Wirt letter, written in 1938, illustrates the
discouragement that developed across Appalachia as mills and
mines slowly destroyed traditional lifestyles:
One day we were the happiest people on earth. But
like the Indian we are slowly but surely being driven
from the homes that we have learned to love, and down
to the man we are not a friend of the Government for
the simple reason that every move they have made has
increased our poverty.
We were told that if we kept the fire out of the
forest that we would have plenty of range for our
cattle, but we found that after a few years that there
is no range left. We were also told that we would have
plenty and increasing flow of water in our mountain
streams furnishing an abundance of fish for sport and
food. But I've found that our streams are drying up
and the fish in the ponds that are left are all dying,
and at times you can smell them as you pass along the
highway. Fifteen years ago you could have seen in the
forest here thousands of cattle, sheep and hogs. Today
you never see one out of the forest, and if you do his
head and horns are the heaviest part about him.
Now what are we going to do, move on and try to
fit in where we do not belong or undertake to face the
situation and gradually starve to death? In the little
mountain churches where we once sat and listened to the
preaching of the gospel with nothing to disturb us, we
now hear the roar of machinery on the Sabbath day.
After all I have come to believe that the real old
mountaineer is a thing of the past and what will
finally take our place, God only knows. (In Eller 241-
242)
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The Commercial Center and/or County Seat
As currently constituted, Rainelle, West Virginia, grew
out of the merger of two towns: the original company town,
Rainelle, and an adjacent, independent town. East Rainelle.
The features of a commercial center (Lewisburg, the county
seat of Greenbrier County, is thirty miles away) applied to
East Rainelle while it was a separate political entity; they
now apply to the entire town.
A rural commercial center has a relatively low resident
population but serves the needs of several thousand people
in outlying communities. This pattern resembles the
settlement pattern in the rural Midwest; however, in the
Midwest improvements in transportation and communication, as
well as increased consumerism tend to disrupt their
significance (Pinkerton, Hassinger, and O'Brien 467) .
Commercial centers still represent a recognizable feature of
central Appalachia.
Usually incorporated, rural commercial centers benefit
from a volunteer fire department and small police force.
The commercial center often supports two or three
supermarkets and a number of other retail facilities.
During periods of coal and timber prosperity, "every weekend
seemed like a carnival, with crowds jamming the streets and
stores" (Weller, Yesterday 91) . Then as the productivity of
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extractive industries declined, the basis of the rural
economy shifted to government transfer payments including
social security, welfare, unemployment, and disability
(Rybeck 1) . This, in conjunction with the recent presence
of national retailers such as Wal-Mart and K-Mart, may
involve significant, long-term consequences for rural
commercial centers in Appalachia including Rainelle.
Third World Condition of Central Appalachia
West Virginia and the whole of Appalachia have been
described as the equivalent of a Third World nation existing
within the boundaries of the United States. Writing that
"in almost every respect much of Appalachia became an
economic colony of the northeastern industrialists following
the Civil War," Cushman identified four attributes of
colonialism in the region. First, colonialism is a profit-
seeking enterprise, sanctioned and supported by the
government. Second, colonialism involves extractive
industries such as coal and timber production in which raw
materials are extracted from the colony at minimal expense.
Third, outside companies control both natural and capital
resources. Fourth, missionary programs and company-
supported churches act as a mechanism for cultural
assimilation, adapting the local labor force "to better fit
into an industrialized society" (Cushman 56-59) .
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Out-Migration
The rural areas of central Appalachia have experienced
a continuing out-migration to surrounding metropolitan areas
(Mayo 18) . Out-migration was deliberately encouraged
through the establishment of the first national forests in
the region, effectively forcing isolated subsistence farmers
to migrate to mill towns or to cities in the surrounding
regions. Government policymakers intended to alleviate some
of the perceived social problems in Appalachia through this
relocation (William L. Hall, 1914, in Eller 120) . During
the Depression the pattern continued; despite a variety of
factors that might have reduced the out- flow, many "of the
more aggressive and better-educated sort managed to move
away" (Caudill 87) .
Although West Virginia' s population is currently
stable, out -migration continues and may accelerate with the
implementation of welfare-reform legislation. Asked to
explain the continuing exodus from Appalachia, parents
respond,
"Too little to keep them." When mountain parents of
teen-age children are asked if they want their children
to migrate, they usually remark rather helplessly,
"Unless things change, they will have to go."
(Weatherford and Brewer 62-63)
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Younger persons who remain in the mountain region "want life
to follow time-tested patterns" (Beaver 167); nonetheless,
the pressure to leave Appalachia continues unabated.
Jack MacDonald, a member of the West Virginia Property
Tax Study Commission and Raleigh County (WV) Commissioner,
described a subsidiary consequence of the continuing
population loss:
In the past decade 170^000 West Virginians left the
State. People are our most important resource. We
educate and invest in them. As you lose population,
you lose potential taxpayers. The remaining people
bear an increased tax load because the state is in dire
economic straits. Those 170,000 had to leave because
of economic conditions. (In Rybeck 2)
The effect of extensive out-migration on rural
communities "is often disastrous," not only because of lost
economic activity and tax revenue, but also because of the
social impact of empty storefronts, rundown church
buildings, and abandoned homes:
Drive through almost any West Virginia town and you
understand what's happening from all the FOR SALE signs
in front of homes. Thousands of people are leaving.
We had 20,000 firms go out of business in the last five
years. Two-thirds of our graduating classes are
leaving. (Elma Summers in Rybeck 2)
Out-migration represents an "unfavorable balance of
population": often impoverished Appalachian states and
communities bear the expense (running into billions of
dollars) of raising and educating children, "giving them up
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without any compensation" to surrounding regions
(Weatherford and Brewer 24-25) .
Religion in Appalachian History
The Frontier Period
Rugged terrain meant that central Appalachia could have
been included as part of the American frontier for nearly a
century and a half, from the first white settlements early
in the eighteenth century through the Civil War.
During the colonial period, dominant English and
Scottish denominations focused on the upper class.
Unprepared to extend ministry into the frontier areas, they
remained "aloof from a great part of the proletariat." The
pioneering population "was cast adrift in a wilderness with
a garble of Christian tradition and half-remembered
beliefs." Despite commonplace acceptance of the King James
Version of the Bible, widespread illiteracy imposed
dependence on the oral transmission of biblical lore
(Caudill 24-25) .
Cultural traditions which still affect religion
developed during the pre-Revolutionary War period. Fiercely
independent, pioneers "believed that one man knew as much
about the road to paradise as another." The fundamental and
otherworldly emphases of Appalachian religion served the
needs of a people confronting an often hostile frontier
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where "had work did not bring a sure reward, " and people
were "lucky" to endure (Loyal Jones in Photiadis 11-12) .
The centrality of kinship in congregations developed on the
frontier; it remains "obvious that kinship still [occupies]
an important place in mountain life" (Weatherford and Brewer
84) .
Initial ministry in the central Appalachians developed
in the nineteenth century, provided by European reform
movements, including Methodists. Francis Asbury
participated in the formation of Rehoboth Church in Union
County adjacent to Greenbrier County where Rainelle was
later established. Although established churches remained
rare in many Appalachian areas prior to the Civil War
(Caudill 55-57), Greenbrier County became the focus of a
church-planting rivalry between the Methodist Episcopal
Church and the Methodist Episcopal Church, South, through
the determined efforts of Sam Black, a local Methodist
Episcopal, South, evangelist and pastor.
Between the Civil War and Industrialization
During the turbulent period following West Virginia
statehood (18 63) and the conclusion of the War Between the
States, feuds and other violence generated a desire for
peace and stability in the mountain region. One response
was the establisliment of churches. Untrained, often
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illiterate, "hard-shell" preachers served the often
independent, nondenominational churches established during
the period.
Caudill describes the theology of these early churches:
A people whose only experience for generations had been
with a world of hard realities unadorned by the arts,
eloquence or imagination, it was inevitable that their
folk churches should be founded upon fundamentalism of
the starkest sort. The King James Bible was their
pillar and rock and all other religious authority or
inspiration was summarily rejected. A precise,
literal, matter-of-fact meaning was accorded to each
word and sentence in this book. Hell was a place
filled with fire such as any mountaineer could kindle
on his own hearth, and heaven was a place vague in its
nature but extremely pleasant for all who should have
the good fortune to attain it. The world had been
created in six days, exactly as related in Genesis, and
all man' s troubles stemmed from the eating of apple by
the first woman. Satan was an "evil spirit" whose
unseen hand constantly enticed the mountaineer to sin.
The Son of God had been sent into the world to give men
a second chance, and all who failed to conform with
what the mountain preachers said were his Commandments
would be thrown into an everlasting hell. There they
could never die but would fry eternally in much the
same manner as a piece of bacon is broiled. Salvation
from this dreadful hell was granted by the grace of
God, but only to those who in genuine contrition begged
the forgiveness of their Creator. (Caudill 56-57)
Preindustrial Appalachian churches reveal several
common characteristics, including (Cushman 20-25; Eller 30,
33-34; Weller, "Mirror," 123):
� Religious belief accentuated the significance of personal
sin and conversion.
� Congregations organized around kinship units.
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Leadership and decision-making centered among adult men.
Lay, often self-identified preachers generally provided
worship leadership.
Congregational life centered on Sunday schools,
especially in locations where preaching services were
held monthly or even less frequently.
Highly emotional experiences during regular revivals
energized the community and offered the customary
opportunity for persons to unite with the church.
Revivals shaped and stimulated the emergence of early
Appalachian fundamentalism, a "belief in the literal
interpretation of the Scriptures, and Puritan morality"
(Gerrard 271) .
A de facto ecumenism developed around preaching services
revivals, weddings, baptism, reunions, and funerals also
tended to reinforce the significance of familial and
community relationships above that attached to
denominationalism.
Preindustrial churches legitimized and sustained local
moral values and tended to reinforce the existing
horizontal social structure; preindustrial society
divided "into respectable and nonrespectable groups, and
Stoddard 49
each local community determined its own criteria for
respectability" (Nora Miller, 1935, in Eller 10) .
Despite the efforts of committed and emotional
fundamentalist preachers, church membership remained small
during the preindustrial period and "played little part in
the lives of most of the people" (Caudill 86-87) .
The Industrial Period: Churches in Coal Camps and Mill
Towns
Writers reflect two strands of history regarding the
founding of churches in coal camps and mill towns. As
referenced above, companies built, owned, and controlled
local churches. In other instances, the initiative of local
workers led to the establishment of churches with the
company providing matching funds. In either case, the
company retained title to church property, to "assure its
^proper' use" (Eller 187) .
Regardless of their population, company towns
ordinarily had more than one church. In coal camps and mill
towns, competition developed between churches for at least
two reasons. First, congregations organized along class
lines with one serving mine or mill management, and one or
two others serving workers and their families. Second,
owners and operators manipulated interchurch competition to
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discourage unionization (Cushman 38) . This represented a
sharp contrast with preindustrial ecumenism.
Whether companies or workers initiated the
establishment of churches, companies frequently subsidized
pastors' salaries so churches could afford a full-time
pastors . Pastors were therefore company employees and as
such lacked moral authority and rarely spoke out against
management practices (38, 54) .
Denominational churches met with modest success while
independent and sectarian churches found larger audiences
for "their less sophisticated creeds" (Caudill 348-349) .
Fundamentalism emerged during this era "at the exact time
that the union organizing wars were beginning in the coal
fields." Emerging from urban society, fundamentalism
initially represented a reaction against modernist-liberal
society; in the mountain regions this combined with the
reaction against industrialization. Independent fundamental
churches attracted working-class people who rejected
denominationally based, company-controlled congregations
(Cushman 59-61) . In the current era even denominational
churches continue to include relatively high proportions of
persons whose religious value orientation is strongly
fundamentalist .
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Contemporary Appalachian Religion
Church Membership
Patterns of church membership in central Appalachia
differ from those in other regions.
Someone has said that the Appalachian people are more
religious and less church-related than any other group
in the country. This is may or may not be true, but it
is true formal church membership is below the national
average. (Weatherford and Brewer 161)
Considering officially recorded membership statistics, the
unchurched population east of the Mississippi River clusters
along the crest of the Appalachian Mountains. Among states
east of the Mississippi River, the highest percentage of
unchurched persons (52 percent) resides in West Virginia.
Nationally, this ranks seventh (Hale 39-40, 43-44) .
According to surveys concluded in the late 1950s,
denominational preference in southern Appalachia tended to
be more homogeneously Protestant than among the general
American population. Formal church membership concentrated
among Baptists and Methodists, with nearly 10 percent of the
population classified as "no religion or religion not
reported" (Data from the U. S. Bureau of the Census and the
Southern Appalachian Survey, in De Jong and Ford 27) . This
pattern of religious participation is consistent with
"religious preference" in the study area (Ministry, A-12) .
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In rural Appalachia many persons who attend church,
including even some "strong believers," are not formal
church members. Indeed, regular participants may not
necessarily identify themselves as Christians. In some
instances these situations reflect an individual's
preferences and beliefs; however, many rural mountain
churches are informal, short-lived, and even privately
owned, with no formal membership procedures or records
(Abell 14-15; Photiadis 24).
On the other hand, although many members move away from
rural communities, the majority of such persons may not have
transferred their church membership. Ruffcorn describes
this occurring in rural Minnesota (117-118) but based on a
personal conversation with James Berner, treasurer of the
West Virginia Annual Conference of The United Methodist
Church, this appears to be common in rural Appalachia as
well .
Religious Culture
In a brief review of literature. Nelson includes a
summary statement of the characteristics of Appalachian
religion described by Earl D- C. Brewer:
Puritanical behavior patterns, religious individualism,
fundamentalism, little clergy-laity distinction,
sectarian concepts of the church and its mission,
revivalism, and informality in worship. These
characteristics lead to poorly trained leaders and
inadequate budgets and buildings. (Nelson 324)
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This indigenous religious expression mirrors and
matches mountain culture, serving as a repository of
tradition and source of strength oftentimes more effectively
than nonindigenous, denominational churches (Weller,
"Mirrors," 125, 134-135).
Still, Appalachian people "have stayed remarkably
irreligious." Although even unchurched people remain
respectful of both the Bible and Protestant values, many go
for years without visiting a church. Unchurched mountain
people become receptive to the Christian message and embrace
religion because of advancing age or traumatic experiences
(Exman 108; Caudill 348-349) .
As industrialization penetrated the mountains,
denominational participation paralleled the social
structures of the company town. Appalachian people tend to
mistrust institutions and institutional representatives
including "the church and ministers" (Smathers 74) . This
more than an emotional reaction, although mountaineers tend
reject routine activities including worship attendance.
In a Third World context, churches create the
impression of freedom and independence. "They function to
make local dependence a little less evident, and therefore
the plight of the local people a little more tolerable."
This does nothing to reduce institutional mistrust.
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Preachers are expected to ignore "real world" surroundings,
creating instead a "religious comfort zone" without
reference to participants' circumstances (Smith 64-65) . The
traditional popularity of revivals that emphasized
repentance and conversion may have contributed to the
disjunction between salvation and the fuller implications of
Christian discipleship. The resulting loss or lack of moral
authority in the church may contribute to a distrust of "the
church and ministers" that could impact the decisions of
unchurched persons.
Additionally, denominational churches tend to disrupt
the traditional homogeneity of mountain society. Even basic
denominational hymnals and worship materials emphasize
heterogeneity. In other environments, the fact that
"[pjeople geographically and socially different from
ourselves have contributed to our worship ..." (Smith 119-
120) may be cause for celebration; in Appalachia, it may
create apprehension.
Finally, since Appalachia was considered a home mission
area for decades, numerous undersized congregations were
established in areas with declining populations, resulting
in inadequate leadership and substandard church programs
(Thomas R. Ford in Glenn 111-112), again leading some to
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conclude that institutional churches and church leaders
could not respond to their heartfelt needs.
Despite their continuing investment in Appalachian
ministry, mainline churches are regarded by many as
"society" or "highbrow" congregations, unsuited to many
local people. "For years their pastors have labored with
aging congregations to whom few new adherents are ever
added," wrote Caudill, with no more than 15 percent of the
people in the eastern Kentucky coalfields claiming any form
of church affiliation while indigenous and sectarian
religious organizations continued to experience growth (348-
350) .
Rural and Small Churches
Numerous small congregations dot the rural areas of
central Appalachia. Based on informal conversations with
pastors and church leaders in western Greenbrier County (the
area along U. S. Route 60 west of Interstate 64), average
worship attendance exceeds 100 in only three or four
churches. Therefore, despite the unique qualities of
Appalachian society and religion, information regarding
small and rural churches potential contributes to
understanding churches in the region.
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Rural Churches
''The rural church has been one of the most important
social institutions throughout American history,
" reports
Wagner.
And yet, very little is known about it. Denominational
leaders know how important their rural churches are.
Lay leaders in rural churches know. However, they
haven' t had much help in understanding what makes their
church tick and how churches like theirs can be
improved. (In K. Hunter 9)
No uniform classification system for categorizing rural
congregations has been developed. Nonetheless, following
Kent Hunter's classifications, "the shrinking church" is a
common occurrence in central Appalachia. Located in an area
with declining population, church participation in the
shrinking church parallels slippage in the community at
large. Growing churches are an exception (4 9-50) .
Although it omits the spiritual dimension of religious
participation, Nathan Gerrard' s description of rural
holiness churches may identify the social function of many,
diverse rural congregations: "they serve," he writes,
to alleviate anxieties generated by status deprivation,
guilt, illness, and last but not unimportantly, they
supply recreation in areas of the region where
recreational facilities are scarce. (281)
From a Roman Catholic perspective, the overall task
facing rural parishes is to spiritually nurture church
members while witnessing to the larger community a pattern
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described as "breathing in and breathing out" (Quinn 21) . A
similar pattern can be discerned in Kent Hunter's
classification of four areas of Christian growth: personal
spiritual growth and improved fellowship, "breathing in";
outreach to the unchurched and church extension, "breathing
out" (K. Hunter 66-70) .
Institutionalized religion and sectarian groups coexist
and may even cooperate in rural areas. Institutionalized
religion tends to increase feelings of disenfranchisement
among socially disadvantaged persons; their beliefs may be
more closely matched and their needs more effectively met by
sectarian organizations. Thus, although there is
considerable variation in educational and income levels,
fundamentalism and participation in sectarian religious
groups correlate with socioeconomic status in Appalachia
(Photiadis and Maurer 221-223; Brewer and Hartley 253) .
To expand, institutionalized religion must meet the
religious needs of target populations who seek security in a
bewildering social environment, socioeconomic stability and
advancement, and a spiritual life consistent with their
personal values (Photiadis and Maurer 221-223) .
Many rural churches across the nation confront a
problem that afflicts Appalachia and which, similarly, lies
outside their control: out-migration. Lack of educational
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and employment opportunities pressure younger persons to
leave rural communities while the "older generation becomes
fewer because the death rate continues, and there is no
influx of new people" (K. Hunter 105) .
This contributes to the poor morale and low self-esteem
that limits the potential growth of rural congregations.
Within the patterns of church life, poor morale may result
from denominational programs that discount the value of
small rural churches; seminary-educated pastors who devalue
rural ministry, treating rural congregations as stepping
stones to future professional advancement; yoked
congregations and bi-vocational ministries that many
consider inferior. In addition, the long-term downward
trend in communities where numerous institutions have
collapsed, closed down, or consolidated may create the
belief that decline is normal. Finally, the prevailing
American ethos may lead to the conclusion that, if "big is
beautiful," then "small must be ugly" (Ayers 159; Crandall
42; K. Hunter 56-59) .
A variety of fears can also beset and paralyze rural
congregations including:
� Fear for congregational survival due to the loss of
members as a result of out-migration and death. Once
this fear dominates congregational life, unchurched
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persons quickly recognize that the church is more
concerned with its own survival than with concern for
others. As a result, the church loses its ability to
attract new members (Newstead 14; Ruffcorn 78-82) .
� Fear of failure, rooted both in rural persons' first-hand
experience of the consequences of failure as well as the
American success orientation (Ruffcorn 99) .
� Fear that someone, either inside or outside the
congregation, may be offended. Since physical and
emotional security depend on the approval of others,
"people go to great lengths to avoid being misunderstood
or creating hard feelings" (Weller, Yesterday, 48) .
� Fear that the congregation' s financial base will prove
insufficient to complete proposed programs, discouraging
innovation and outreach. Declining financial support can
result from a dwindling and aging membership, as well as
inadequate stewardship education (K. Hunter 72-73;
Ruffcorn 102) .
Despite numerous growth-restricting obstacles in rural
congregations, Cushman perceived a practical opportunity for
the church to recover its place, at least in Appalachian
communities, as the spiritual center, as a source of
emotional support, and as the location for community
activity (74) .
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Small Churches
Not all small churches are rural; not all rural
churches are small. Common characteristics, however, exist
between small and rural congregations (Cushman 3-4) .
First, since growth can change the character of the
congregation, small churches often intentionally remain
small .
Second, like rural congregations, small churches are
based on personal relationships, especially kinship
relationships. In an insightful remark, Quinn recognizes
that
Rural relationships are generally not only more
personal in character, but more mutual in extent: the
people who know you also know one another. The
individual is immersed in such interlocking
relationships .... (18)
Third, equalitarian in nature, small churches are
organized horizontally. Leadership develops principally
through history and family ties; however, it may also be
that "the lethargy of habit and custom" has limited the
recognition and development of new leaders. Consensus
rather than majority vote provides the basis for decision
making (Smith 64-65) .
Fourth, small church values emerge from traditional
rural society; memories and values "are intertwined in the
religious structure" (Weller, "Mirrors," 123).
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Fifth, like rural churches, small churches primarily
serve as a basis for community rather than a vehicle for
programs. Smaller size provides the possibility for greater
faith-sharing, more relational intimacy, and increased
opportunities for pastoral visitation, especially among the
elderly, ill, bereaved, and hurting members of the church
(Keller 54-57) .
Sixth, in small congregations every person is
important. While a few new participants might seem
inconsequential in a larger church, in a small congregation
the same few people can result in soaring morale (Ayers
159) .
Small churches are not exempt from difficulties. Like
rural congregations, they can become preoccupied with
institutional survival to the point of immobilization, and
they can struggle with defeat and discouragement especially
in the face of denominational expectations.
Denominational leaders perceive small churches as
unsuccessful and denominationally embarrassing. They can be
a drain on limited financial resources and include members
whom the leadership considers hostile, unresponsive,
suspicious, uncooperative, and resistant to change (Cushman
1-2) . This, of course, reinforces the view of laity from
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small churches who tend to distrust denominational leaders
(64) .
Crandall identifies six steps church leaders can take
to reverse the frequent preoccupation with institutional
survival in smaller churches (72-74) :
� Turning toward the source of grace, vision, and healing�
the Holy Spirit.
� Having the pastor initiate personal evangelism, reaching
out to the extended family of church members.
� Stimulating awareness of outreach opportunities through
positive, thought-provoking questions.
� Sharing accounts of churches that have recovered from
similar circumstances.
� Celebrating success when a few new or returning persons
become active participants.
� Raising congregational morale and energizing evangelism
by developing an understanding that the people themselves
are blest.
Change
Effective evangelism involves change. Radical personal
and social change is necessary to make the Christian witness
both believable and effective (Hale 187-188) . But
Christians secretly dread change in their congregation
and church and tend to view all change as satanically
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inspired� if not satanic, at least proposed by a pastor
who [in their judgment] does not understand the entire
situation. (Ruffcorn 60)
Nonetheless, change is inevitable for growing churches in
any context. In small rural congregations, especially those
organized around Icinship and other personal relationships,
the possibility of change can provo]ce resistance.
Therefore, change and the mechanisms of change are critical
concerns for the future of small rural churches.
In rural settings important aspects of change can occur
informally (Smith 89) . RocJcwell Smith, however, describes
five formal steps resulting in lasting change. First,
awareness; when an organization recognizes a possible
alternative to current practice. If the situation is
pressing or the alternative seems attractive, the
organization moves to a second step; interest, wherein they
actively seek information about this newly recognized
alternative. The third step involves the evaluation of
costs, benefits, and other factors that would result from
adoption of the alternative. If the evaluation seems
positive, then the organization moves on to a trial of the
alternative procedure. The organization is not yet
committed to final adoption of the alternative, but is
willing to test its superiority to their current practice.
Finally, if the alternative is convincingly superior the
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organization will adopt the new procedure, replacing the
earlier approach.
Appalachian church leaders may have one traditional
resource that can contribute to significant and lasting
change: the revival. Revivals continue to be popular
church programs in central Appalachia, often held on an
annual or semi-annual basis. Crandall points out that
although contemporary revivals appear to have limited
evangelistic value, they can provide motivation for change
within the church (Crandall 49-51) .
Evangelism, Church Growth, and Discipleship
Protestant Christianity in the United States is
increasingly evangelical. A 1990 survey found that fully 89
percent of the 500 fastest growing churches in the nation
were evangelical (McGrath 18) .
Confronted by social turmoil in the 1960s,
denominational leaders emphasized social justice over direct
expression of Christian beliefs and values. Mainline
denominations increasingly took the position that Christians
could fulfill their missional responsibilities "without any
explicit or self-conscious verbal reference to their being
Christian or to the teachings of Christ." Evangelicals
reacted negatively and denominations began "the process of
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structuring into conservative and liberal groupings"
("Editorial," 116) .
McGrath identifies five factors that have propelled
increasing evangelicalism: its ability to communicate
orthodox Christian beliefs in practical ways, its emphasis
on the central doctrines of historic Christianity, its
increasing academic credibility, its confidence that
Christianity "contains something God-given that will enable
it to find a response in the hearts and minds of men and
women,
" and its ability to adapt to an increasingly mobile
society through dependence upon charismatic leaders rather
than denominational structures (18-23) .
Ideally, evangelism is a holistic combination of
proclamation and discipleship, initiating new citizens into
the kingdom of God. "The focus," writes Abraham, "is the
coming of God's kingdom in Jesus Christ, and the goal is to
see people grounded in that kingdom here and now" (126) .
John Finney reports that "most people come to God . . .
gradually. Methods of evangelism which fit this pattern are
urgently needed" (In Abraham 12 6) . This contrasts with the
customary Appalachian paradigm where conversion is "achieved
through a highly concentrated, episodic experience [during
revival], rather than through the gradual means of religious
experience"; therefore, despite Finney's research, this
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remains the regional paradigm and expectation (Weller,
''Mirrors," 123) .
Initially, Christian communication had four objectives:
(1) informing people about the Gospel; (2) developing a
positive attitude toward the Christian movement; (3)
convincing people that Christianity was truthful or at least
plausible; and (4) inviting people to adopt Christianity,
joining the messianic community and following Jesus as their
Lord (G. Hunter 35) .
Rural evangelism faces a unique set of difficulties.
Methods that work in urban settings usually do not work well
in rural environments. Certainly any approach considered
confrontational or embarrassing will be quickly rejected,
and methods need to take into account low population
densities, kinship networks, and the financial limitations
of rural congregations. Nonetheless, large suburban
congregations are increasingly presented as the ideal for
church growth because of their sometimes spectacular growth
over the last four decades (Ayers 165; Ruffcorn 14-15) .
In rural areas with a stable-to-declining population
base, churches can experience a cycle of failure and
discouragement. Recognizing the need to replenish and
expand participation, leaders develop a motivation for
evangelism. In response, they often adopt packaged
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evangelism programs, perhaps best suited to suburban
settings, which fail due to inappropriateness and inadequate
effort. As a result, church leaders become depressed and
discouraged concerning the long-term survival of the church
(Ruffcorn 80-81) .
Rural churches are capable of effective evangelism if
they can (1) put aside or overcome self-doubt, (2) select
and implement an appropriate program for evangelism, and (3)
motivate the membership to participate in evangelism (Ayers
160) . Effective congregations have high expectations for
members. "[N]ominal Christians do not advance, but rather
frustrate, the christian [sic] movement in the world" (G.
Hunter 146) .
Small rural churches can implement one or two
ministries that demonstrate Christianity's relevance to
unchurched persons in their community by responding to the
"struggles, felt needs, and driving motives" of unchurched
persons; categories of need include food, clothing, shelter,
financial assistance, jobs, job training, transportation,
education, medical care, legal services, recreational
opportunities, companionship, and counseling (G. Hunter 67-
68; Quinn 21) .
At least four more overt components of effective
evangelism can be appropriate to rural Christians. The
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first emerged in Hale's landmark study of unchurched
persons; Ayers developed the remaining three from the
biblical description of three evangelists, Philip, Andrew,
and Barnabas.
� During his study. Hale resisted opportunities to
evangelize, focusing instead on active listening. He
concluded that listening plays important role in
evangelism. Unchurched persons, he concluded, need
trust, acceptance, and the opportunity to express
feelings that prevent their hearing the Christian message
(Hale 14, 182-183) .
� Listening provides opportunities for identification,
recognizing unchurched persons with a strong but
unexpressed or inactive faith, then inviting them to
become involved in a church.
� When an unchurched person visits a church, a process of
assimilation begins, moving them into the active life of
the congregation.
� An alternative form of evangelism (sometimes identified
as E-0 evangelism) involves the recovery of and
reconciliation with former members who have discontinued
their active participation in the local church (Ayers
165-169) .
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Rural pastors play a key role in the initiation of
evangelistic outreach and church growth (Crandall 23, 90; K.
Hunter 60--64; Ruffcorn 25-27) . Their responsibilities
include :
� Cheerleading and taking deliberate steps to encourage,
challenge, and enhance the congregation's self-image.
� Leading the design and implementation of a church
marketing program, including identification of unchurched
target groups and the development of programs intended to
reach them.
� Goal-setting and communicating and expanded vision for
the future .
� Enthusiastically and confidently sharing the vision of
evangelism and faith-sharing as appropriate elements of
church life, recognizing that many laypersons "believe
that the pastor is the ^professional Christian.'"
� Demonstrating a personal willingness to reach out to the
unchurched through visitation and evangelistic services.
In this context Smith provides an interesting
suggestion for strengthening rural ministry through pastoral
specialization. Larger urban and suburban congregations
allow for specialization through a variety of team
ministries. Rural churches, Smith believes, could achieve
the same benefits if several clergy persons with
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complementary abilities were combined "to serve a plurality
of churches within the community" (110) . A similar approach
is being tested in at least one West Virginia county.
The Church Growth Movement
The church growth movement is a pragmatic approach to
evangelism. Productivity and measurable results are
considered essential: programs are evaluated according to
their contribution to church growth. Outside observers
criticize the movement for an overemphasis of numerical
growth as an aspect "of authentic evangelistic mission"
(Guder 152) .
Since God as revealed in the Bible has assigned the
highest priority to bringing men and women into living
relationship to Jesus, we may define mission narrowly
as an enterprise devoted to proclaiming the good news
of Jesus Christy and to persuading men and women to
become his disciples and responsible members of his
church. (Guder 152)
A founder of the church growth movement, McGavran
contrasted "harvest theology" with "search theology" or
"seedsowing. " " [M] ere search," he wrote, "is not what God
wants. God wants his lost children found." When they are
found and "harvested," churches grow (Guder 154). However,
topics such as church growth, evangelism, and witness are
rarely addressed in rural churches; pastors and
congregations focus their concern on finances, the
sacraments, moral injunctions, political liberation.
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strategies for gaining and maintaining earthly well-being,
or what Abraham calls "a quick and easy way to find
celestial fire insurance" (Ruffcorn 85/ Abraham 121) .
Sims' church growth principles illustrate the pragmatic
approach emphasized by the church growth movement. Sims'
principles include understanding that the church' s primary
purpose is disciple-making; setting goals and remaining
accountable to them; creating a sense of lay-ownership of
the church and delegation based on members' strengths;
avoiding discussions of church finance; and clearly
identifying a need, allowing members to respond with "total
commitment for the sheer joy of giving" (Sims 33-37) .
Marketing
In conjunction with the deep spirituality of rural
clergy and laypersons, marketing is a tool that can help
identify and communicate the Christian message to unchurched
persons (Shawchuck 379) .
"Communication is a matter of participation, " writes
Hale .
Unless one can hear and feel the anguish, sometimes the
bitterness and hostility, of those who are alienated
from the churches�as indeed the echoes of one's own
latent frustrations and failures�one will fail in
one's best efforts to proclaim the good news. (Hale,
xi)
Marketing is an approach of hearing and responding to
those who are alienated;
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Marketing is the analysis, planning, implementation,
and control of carefully formulated programs to bring
about voluntary "exchanges" with specifically targeted
groups for the purpose of achieving the organization's
missional objectives .... (Shawchuck 22)
Religious marketing takes the perspective that it is
more effective to conduct a single well-planned and well-
executed ministry, rather than attempting to conduct
multiple programs of marginal value (32) . Marketing,
therefore, assists small churches to maximize their
effectiveness, within the limits of their resources, for
themselves and the community they intend to serve.
Marketing evaluates church programs from the outside,
from the perspective of participants rather than providers
(112) ; churches attract more members by focusing on the
needs of unchurched persons than by focusing on their
existing membership (99) . Marketing allows congregations to
implement a program that responds to unchurched persons .
Church growth, then, becomes a by-product of marketing;
evangelistic efforts can be targeted to a select audience.
The failure to implement an initial market survey
results in poorly designed evangelistic efforts, including
those involving church advertising. Church advertising
commonly targets the minority of unchurched persons who
recognize denominational and church differences. In many
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instances, this leaves the majority of unchurched persons
unaware of the church's intended message (Hale 85).
Receptivity and resistance to the Christian message
vary over time, sometimes quite rapidly. Years of personal
experience may have armored an individual against that
message, only for advancing age or a traumatic event to
alter his or her receptivity (Exman 108) . Since, as
discussed earlier, unchurched mountaineers traditionally
embraced Christ because of aging or trauma, consistently
sharing the Christian message may generate significant
results .
Previous Market Surveys
In churches an effective market survey seeks to
identify at least one group of unchurched people with a
distinctive set of needs and interests (who may or may not
be organized in any fashion) who can be approached or
targeted by the church's outreach program (Shawchuck 104).
"There is common agreement among most researchers,"
reports Roozen, "that to be churched implies
some kind of participation in or association with the
ongoing life of a local religious institution; that is,
a congregation, a parish, a synagogue, a tabernacle, a
mosque, or so on. The emphasis is on "belonging" or
"involvement" as opposed to "believing" or
"faithfulness." (In Hale 36)
Robert Schuller, who established Garden Grove Community
Church in southern California following an informal market
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survey in the 1950s, gave influential expression of the
value of market studies in his congregation: "Their needs
determine our program. Their hangups determine our
strategy. Their culture determines our style. Their
population determines our goals" (G. Hunter 155) .
Qualitative interviews are an exploratory form of
market research that seeks to probe persons' needs and gain
familiarity with potential problems and opportunities. In
corporate America quantitative research often verifies and
expands the results of qualitative interviews. In many
cases, however, qualitative research is the only step
permitted by a congregation's financial resources (Shawchuck
155-156) .
People communicate through "pictures in their heads
that . . . they unveil in story form." Like myths, these
mental stories are not necessarily accurate representations
of the world as others know it, but they still direct an
individual's decision-making process (Hale 29). An
effective qualitative market survey elicits these pictures
and stories to help direct congregational response.
This survey relies on a series of individual
qualitative interviews intended to probe into unchurched
persons' perceptions and needs, and to gain familiarity and
understanding of factors contributing to their decision-
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making processes and the problems faced in evangelistic
outreach.
Past surveys of unchurched persons have resulted in
various understandings. Hale identifies ten categories of
unchurched persons; he also describes William McKinney' s
four broad categories including the committed unchurched,
the disenchanted, the searchers, and those otherwise engaged
in more interesting activities (100-107, 174) .
Current church growth discussions often include the
qualitative market surveys conducted by Willow Creek
Community Church and Saddleback Valley Community Church
prior to the founding of the two high-profile congregations.
In both cases leaders focused on why unchurched respondents
did not attend a church. Church programs were then designed
in response to those needs and concerns.
Willow Creek Community Church was established in 1975,
following a market survey in the Chicago suburbs. At each
house church leaders asked, "Do you actively attend a local
church?" If the respondent answered affirmatively, they
would say, "Good, keep it up. Have a nice day." If persons
replied that they were not active in a local church, then
leaders asked, "Why not? What is there about church that
makes it difficult for you to attend?" (These two questions
are the basis of the current survey.)
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In the Willow Creek survey, the primary explanations
why residents did not attend church included their belief
that church is irrelevant, boring, only interested in money,
depressing, and embarrassing (34-35) .
Saddleback Valley Community Church was founded in 1980,
following a market survey in suburban southern California.
The survey involved six questions beginning with church
participation. The principal reasons why residents did not
attend church were boring sermons, unfriendliness, emphasis
on money, and the need for quality childcare (79-81) .
In neither survey were theological issues a primary
explanation for persons' decisions to remain unchurched;
sociological hangups provided their primary justification
for remaining unchurched (G. Hunter 149) .
Market Survey Implementation
When unchurched persons discuss churches, "they talk
indiscriminately of institutions and people" (Hale 99) ,
Frequently unchurched respondents reacted to Hale's
questions by "scapegoating,
" referring to events or
conditions in the church to justify their nonparticipation
(30) . "Atrocity stories" are an extreme form of
scapegoating, disparaging others as a means of self-
justification, attempting to prove "the appropriateness of
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their own behavior in the face of the hypocrisy of the
churched" (31) .
Warren completed 500 surveys prior to founding
Saddleback Valley Community Church. The person-orientation
of rural Appalachian culture limits the potential extent of
a qualitative market survey:
In the folk culture, you don't just stop in for a
moment to check on a detail or two of business, then
move on. Each contact is a person-to-person encounter,
and this takes time�hours of it ... . [TJhese are
not impersonal encounters, in which the business at
hand can be done quickly, but are occasions for the
kinds of personal relationships that form the very core
of the mountain man's existence .... (Weller 55)
In established churches, members' reactions to survey
results may prove as significant as the survey itself. In
1969, the United Presbyterian Church evaluated
congregational responses to studies of those churches and
their communities. The type of survey conducted generally
determined a congregation's response. Of the three types of
surveys evaluated, the second is applicable here:
Self-study produced relatively accurate appraisals of
the ecological patterns, but often frightened local
people because they saw dangers for their churches but
no way out; they tended, on this basis, to decide in
favor of actions and programs geared almost exclusively
to institutional survival. (Smith 174-175)
Religion and the Poor
One critical consequence of central Appalachia' s aging
population and the continuing out-migration is the decline
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of many established churches. However, Jesus' age-old
promise that "You will always have the poor among you, and
you can help them whenever you want to" (Mark 14:7a), still
rings true. Even in areas with a stable-and-declining
population, the church that responds to the needs of the
poor exhibits growth potential.
A variety of factors contribute to continuing poverty
in the mountain region, including the outside control of
natural resources; the noncompetitive size of subsistence
farms; the development of alternative fuel sources;
automation; and a work force with few skills, limited
education, and little or no experience living outside the
region (Weller, Yesterday, 17-20) .
Gerrard defines two distinct but impoverished
populations based principally "upon the life chances of
[the] children" (Gerrard 272-273) .
The upwardly mobile poor are regularly employed,
although many times in minimum wage jobs, with little hope
for advancement. The upwardly mobile poor make strenuous
efforts to live "respectable lives" with the hope and
expectation that their children will achieve a higher stand
of living and higher social status in the future. These
persons are often Baptists, Methodists, and less frequently,
Presbyterians, or they participate in evangelical
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denominations providing rigid fundamentalism and "old-
fashioned religion" (273-274) .
The stationary poor, on the other hand, belong to
families whose children will remain poor. Unskilled and
functionally illiterate, they lack necessary resources to
participate in the current information-based economy, suffer
through extended periods of unemployment, and find it
difficult to obtain basic necessities for themselves and
their families. Many among the stationary poor have
received public assistance for more than a generation (274) .
Poverty impacts church participation. Photiadis and
Maurer offer this summary observation:
The aged, poor, less educated, alienated and infirm,
all rank significantly higher in religiosity than do
the socially well-adjusted. This is consistently so in
all aspects of religiosity except "church
participation, " where the relationship tends to be
reversed. (221)
The authors argue that one of the major functions of
established churches is to "uphold the values and norms of
society and help maintain a stable social order." When
existing society meets persons' needs, religion plays a
supportive role. As a result, such persons tend to
participate in established Appalachian churches.
For the socially maladjusted� the deprived, alienated
and dispossessed, whose needs are not met by the
established social institutions� it is another story.
Institutionalized religion, like the social structure
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of which it is a part, tends to become part of the
disenfranchisement . (222)
Not surprisingly, "the lower in status an individual, the
less chance there is that he will belong to or participate
in any church (Smith 15) Certainly these persons are less
likely to participate in established churches.
More recently. Hale concluded that in rural areas there
may be some relationship between lower church participation
and a combination of other factors including lower
educational attainment, poverty, poorer health care and
housing, and lower income (Hale 35-36) . The basis of this
relationship is described in Hale's sixth category of
unchurched persons, "The Locked Out," who believe that
churches do not want their participation. "A second subtype
consists of the Neglected^" reports Hale.
Many of the poor, the ethnic minorities, and the aging
feel locked out less because of overt actions by the
churches than because of simple neglect of them and
their needs. They feel slighted, overlooked, and
disregarded by the churches, their members, and their
clerical leaders. They feel forgotten and lost. (105)
Outreach to the stationary poor presents a variety of
evangelistic and marketing problems. Rural Appalachian
people rank churches hierarchically (Smith 15) . Although
often unrecognized by church leaders, the image of churches
directly influences the effectiveness of their outreach
ministry.
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Image derives from more than the individual church.
Gerrard identifies a general perception of mainline churches
that influences the decisions of unchurched, low-income
persons :
The religious stationary poor find the rituals of the
conventional middle class churches formalistic and
unsatisfying, and they feel ill at ease in the presence
of the well-dressed and the conventionally polite who
attend these churches. They look upon the tight
scheduling and role-stability of religious services as
both unholy and absurd. In fact, they do not even feel
at home in the established evangelistic churches which
allow the members of the congregation some freedom of
emotional expression. (Gerrard 276)
Among the stationary poor this perception of
established churches is an example of the general barrier
described by G. Hunter, the belief among unchurched, secular
persons of every social class that "the christian [sic] God
is not for people like them [unless] they dress, talk, tote
Bibles, and genuflect like the Christians do" (G. Hunter
67) . While this might be taken as further evidence for the
validity of "homogeneous unit principle," stating that it is
difficult to transcend marked differences in "income,
cleanliness, and education" (McGavran 198), it leaves open
the challenge of reaching unchurched persons in the lowest
echelon of rural Appalachian society.
Notwithstanding social pressures and the traditional
image of established churches, the poor are not necessarily
inactive. The stationary poor "prefer to seek religious
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fellowship" in informal independent churches, which Gerrard
calls "the equivalent of the store-front churches of the
urban ghettos" (276) .
The religiously active stationary poor emphasize
religious individualism and personal spiritual experience,
exhibiting wide variation between congregations .
Nevertheless, they all seem to share the belief that
their religion represents a return to the purity of the
Christians of the first century, and that the larger,
more fomtialized churches are fallen and corrupt. (278)
Churches serving the stationary poor offer three main
theological emphases: fundamentalism; other worldliness,
rejecting most secular organizations and activities while
awaiting the imminent second coming of Christ; and
perfectionism, the belief that persons can attain spiritual
freedom from sin, including sinful desires (278-280) .
Fatalism, a common characteristic of Appalachian
society, is especially recognizable among the stationary
poor and finds religious expression in the belief that an
individual's circumstances and destiny are determined by God
(275) . One member of a Holiness-Pentecostal church
expressed the belief that it is God' s will that some people
be poor as a test of Christian compassion; thus, Abell
points out, this respondent "does help those in need,
although he would never . . . make such information public"
(59-60) .
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Mainline denominations seeking to extend their ministry
must remain cognizant of the perpetual risk of paternalism.
Ethnocentrism can inhibit recognition that cultural values
are not universal; each culture has its own unique pattern
of values, rooted in a particular history and geographical
setting. Most Americans share
a culture which stresses the centrality of the
individual person as a value in himself, education for
all men as a good, upward advancement economically and
socially as the norm of personal and occupational
behavior, and mobility in the sense of freedom from
spatial and mental limits as essential to truly human
development. (Smith 126)
This represents a sharp contrast with Weller's description
of Appalachian values described earlier. Many social
reformers have seen rural Appalachian churches and sects as
obstacles to progress without recognizing their significance
(Loyal Jones, in Photiadis 11-12) ; carried to an extreme,
this may become a form of "cultural genocide . . . [the]
indiscriminate, insensitive, and uninformed attempt to
destroy a people's values, standards, and ways of living"
(Smathers 77) .
Writing in 1970, Episcopal Bishop William E. Sanders
argued that Appalachian churches needed "to teach [their]
people a new form of stewardship: the prayerful,
responsible use of power, technology, education, natural
resources, and human intelligence" (Sanders 155) . This
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seems an unfortunate imposition upon an impoverished region
where people are often perceived as powerless, lagging
behind the rest of American and even world society in
technology and education, and with both natural and human
resources exploited by outside interests. Nonetheless,
Sanders goes on to restate the key to effective, market-
sensitive evangelism in any context, including efforts to
reach the unchurched poor in rural Appalachia: "Instead of
bringing Christianity in as an additional and preconceived
program from outside, the church might find its mission in
responding to the needs of the people and their communities'
(136) .
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CHAPTER 3
Design of the Study
Church planters and others have developed an array of
effective marketing strategies for reaching unchurched
persons, especially in suburban and to a lesser extent urban
areas. Qualitative interviews with unchurched persons
conducted through informal contacts in the target area have
been an effective first step. Numerous churches have
successfully adapted the results from two surveys conducted
by Willow Creek Community Church and Saddleback Valley
Community Church. Cultural differences in rural Appalachia
diminish the applicability of these results. Therefore,
successful church growth strategies developed in suburban
and urban communities will be less effective in Appalachian
settings .
The principal research question guiding this study was:
What are the primary self-identified conditions,
expectations, assumptions, and experiences of unchurched
persons that result in their decisions not to participate in
local churches?
I sought answers through a series of qualitative
interviews with unchurched persons in a rural Appalachian
community to identify the reasons they gave to explain their
nonparticipation in local churches.
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Hypothesis
The survey of unchurched persons conducted by Hybels
and his associates prior to the establishment of Willow
Creek Community Church concluded that unchurched persons in
suburban Chicago considered church irrelevant, boring, only
interested in money, depressing, and embarrassing. I
believed that these explanations did not apply in rural
central Appalachia and that, based on the expressions of
unchurched persons, the profile of unchurched persons in
this area would be different.
Population
This study was limited to dwellings within the
boundaries of Rainelle, West Virginia. The goal of the
study was to visit at least 50 percent of the dwellings
within the town limits during the survey period.
"Dwellings" included freestanding single-family houses,
mobile homes, and apartments. The survey was conducted on
Saturdays in late May, June, July, August, and early
September 1997. Generally interviews were conducted between
10:00 a.m. and 4:00 p.m. Interviews were not attempted
during inclement weather.
The survey was conducted followed a simple door-to-
door, street-by-street pattern beginning in "Middletown, "
originally part of Rainelle (in contrast to East Rainelle)
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and part of Meadow River Lumber Company's company housing.
The survey route then proceeded into what was formerly East
Rainelle (the area that was independent of Meadow River
Lumber), beginning north of U. S. Route 60 and continuing to
the eastern town limit. The survey resumed south of U. S.
Route 60 from the western end of what was formerly East
Rainelle and again continued east toward the town limit,
concluding with West Virginia Avenue. Time did not permit
returning west to remaining area of what was formerly
Rainelle with housing constructed and originally owned by
Meadow River Lumber Company.
Each dwelling was visited only once. No attempt was
made to make follow-up visits at dwellings where no one
responded to the initial visit.
Based on my experience, this approach reaches a diverse
sample of the local population although limiting interviews
to Saturdays during the warmer months may have excluded a
percentage of persons who either work or participate in
recreational activities on that day.
Instrumentation
The survey conducted prior to the creation of Willow
Creek Community Church by Hybels and his associates provided
the basis for this study. Two primary questions formed the
basis of that survey. Did the respondent identify her or
Stoddard 88
himself as an active participant in a local church? If not,
what did she or he believe led to her or his decision not to
do so? These two questions also provided the basis for
current study.
Preliminary Survey of Churched Persons
As preparation for the interviews to be conducted with
unchurched persons, I surveyed leaders from United Methodist
churches participating in two leadership conferences, on
April 12, 1997, at Hinton, West Virginia, and on April 14,
1997, at Craigsville, West Virginia. During worship on
April 20, 1997, at Rainelle United Methodist Church, persons
also completed the survey. This preliminary survey asked
persons to "list 2-3-4 reasons why unchurched people in your
community do not participate in a local church." I allowed
approximately five minutes for persons to complete their
response .
This generated 367 responses (not all different) which
provided some preparation for the types of responses that
might be expected from unchurched persons. They also
provide a basis for comparison with the profiles of
unchurched persons developed from this research and may be
used in Chapter 5.
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Interview Design
Prior to the pre-test described below, I developed the
following interview pattern.
Question: Hello, I'm Bob Stoddard, pastor at the
Methodist Church. I'm conducting a study of church
attendance. Perhaps you can help. May I ask you a couple
of questions?
Anticipated responses: "Yes" or "no." If the response
is "yes," continue to the next question. If "no," conclude
the interview; express appreciation and move on to the next
dwelling.
Question; Are you active in a local church?
Anticipated responses: "Yes" or "no." If their
response is "yes," then express appreciation and move on to
the next dwelling. If they answer "no," then proceed to the
next question.
Question: It seems to me that many good people in
Rainelle (Hinton during the pre-test) don't go to church.
What makes it difficult for you to attend?
Anticipated response: Some assumption, belief,
experience, or problem that the respondent sees as his or
her primary reason for not participating in a local church.
The preliminary survey of churched persons suggests the
potential responses that I can expect.
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Question; If a church [restating and responding to
their previous answer], would you attend?
This question, including a restatement of their initial
concern, invites the respondent first to confirm my
understanding of their concern and second gains some sense
of the significance of that concern.
Anticipated Response; Again, "yes" or "no." If their
response is "yes," the interview is complete; express
appreciation and move on to the next dwelling. If their
answer is "no," then move to the final question.
Question: Are there other things that maJce it
difficult for you to attend?
In all instances, following the response to this
question I concluded the interview with an expression of
appreciation.
Data Collection
I planned to record responses in a poclcet noteboolc
either during the interview or immediately thereafter. As
discussed in Chapter 5, this proved difficult.
Confidentiality was not implied during the interviews, but
neither the identity nor any other descriptive information
was recorded concerning respondents. Street addresses were
noted to tracJc the survey process and avoid duplication.
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Pre-Test
Hinton, West Virginia, was the site of the pilot survey
conducted on Saturday, May 3, 1997. While I did not attempt
a demographic comparison, my experience suggests that Hinton
is sufficiently similar to Rainelle to justify its selection
for this purpose.
The purpose of the pre-test was to interview several
unchurched persons, using the questions described above, to
evaluate the clarity and effectiveness of those questions.
While the questions were not read to potential respondents,
I tried to adhere to the written formulations, reviewing
them between interviews. During this pilot survey,
questions could be rewritten in an effort to clarify their
intent or to better elicit information from unchurched
respondents. Reformulated questions were recorded. I made
no attempt to record responses during the pre-test.
The pre-test was conducted in the area adjacent to
First United Methodist Church in Hinton, between 11:00 and
1:45 on Saturday, May 3, 1997. Rain terminated the survey.
In my judgment, however, I successfully completed the pilot
survey by that time.
During this process, approximately twenty dwellings,
all single-family houses, were approached with these
results :
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� Two persons declined to participate.
� Six persons identified themselves as active participants
in local churches, including Baptist, Catholic, and
United Methodist churches. Two of these six described
health conditions that limited their participation.
� Seven respondents acknowledged that they were not active
in local churches. Two described themselves as "lazy";
even when pressed for additional difficulties in
preventing church attendance, they maintained this
response. Two others identified transportation as the
central difficulty. Two more, one a grandmother caring
for several children during the interview and another who
referred to a husband confined to a nursing home, said
they needed to rest on Sundays. Finally one, a student
at the College of West Virginia in her forties, said
church was a family activity for her. Since her children
were grown and had left home, she no longer felt
satisfied participating in church.
Adjustments to the Interview Design
Considering the results of the pre-test, I made two
minor changes to the interview questions.
First, the introductory statement seemed clear but
misled respondents. The first person willing to participate
heard the phrase, "study of church attendance" and
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interjected that she beldnged to a Baptist church,
terminating the interview. Since active participation
rather than formal church membership was the concern of this
project, I reformulated the initial question. The
introduction became: "Hi! I'm Bob Stoddard, the minister
at the Methodist Church. I'm studying churches. Perhaps
you can help me. May I ask you a couple of questions?"
Second, if a person identified him or herself as an
active church participant, then conclusion of the interview
seemed unnecessarily abrupt. As a courtesy a second
question was added although it had no bearing on the outcome
of the survey. The additional question was, "May I ask what
church you attend?" Respondents were then thanked for their
participation.
Beyond these two adjustments (only one of which affects
the potential outcome of the research) each respondent
seemed to understand the questions and respond
appropriately. No one asked for repetition or clarification
of any question. Responses to the primary question relating
to difficulties in church attendance seemed to result in
open (rather than defensive) responses from unchurched
persons, suggesting the effectiveness of the question as
written.
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Limits on to be Data Collected
In conversation with a pastor from Hinton following the
pre-test, I learned that one respondent who described
herself as "lazy" was an alcoholic. Regardless of the
accuracy of this information, it lay beyond the parameters
of this research. No such information was sought and if it
was received, it was not recorded.
Record Keeping
During the actual survey, some data was recorded in
pocket-sized notebooks. I either asked permission to take
notes during the interview or took notes immediately
following the interview. Since the objective of this survey
was to prepare and present one or more composite
illustrations of unchurched persons encountered during the
interview process, impressions were as important as
quotations. Therefore, a record was not made of every
interview, nor was any effort made to compile these notes
except as such compilation contributed to the development of
those profiles. This provision became relevant in contacts
with chronic-elderly persons (described in Chapter 4) who
reported an array of maladies and other physical challenges
that made it difficult for them to attend church but are not
in and of themselves insightful.
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Controls
The door=to*door, street-by^street approach used during
the survey of Rainelle sought to achieve comprehensive
coverage of the survey area. As noted above, universality
was reduced by the decision to conduct all interviews on
Saturday, effectively excluding persons who work outside the
home or participate in other activities on that day. In
addition, since the majority of interviews were conducted in
the summer months, some persons may have been away from
their dwellings for vacations. No effort was made to remedy
these deficiencies.
Data Analysis
The composite profiles came directly from my interview
experience. As I conducted the interviews, I recognized the
existence of three broad categories of unchurched persons .
At the conclusion of the survey period I prepared three
composite descriptions reflecting the unchurched persons in
these categories.
More than one goal guided the preparation of each
profile. First, each composite reflects a significant
population of unchurched persons encountered during the
survey. Second, each composite reveals the primary, self-^
expressed concerns of persons forming the composite and
explaining their non^participation in church. Third, the
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profiles are intended to be accessible to a diverse audience
including not only the customary academic audience of this
research but church leaders from Rainelle as well. Fourth,
each composite was written so that the person presented,
although a literary construction, would be recognizable to
local residents as the type of person normally encountered
in the survey area.
Once draft versions of the profiles were complete, I
sought comments of several persons including clergypersons,
long-time residents of the community, and church leaders.
Their comments contributed to the final preparation of the
profiles included in the next chapter.
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CHAPTER 4
Findings of the Study
During May, June, July, August, and September 1991 f
approximately 300 dwellings including single^family homes,
mobile homes, and apartments were approached. Numerous
homes were for sale or simply left vacant. In approximately
200 instances, someone responded and, with two exceptions,
persons agreed to participate in the survey. Respondents
formed two roughly equal groups: churched and unchurched
persons . As the survey continued, three primary categories
of unchurched persons began to emerge: the chronic^elderly,
disaffiliated persons, and the stationary poor. These
groups are discrete with no significant overlap between them
and are readily recognizable to local residents including
clergypersons .
In the following presentation of findings, each group
is described first through a composite interview
exemplifying the group, then with further analytic remarks.
The reasons why each composite respondent remained
unchurched represent actual responses obtained during the
survey. No effort has been made to correlate responses with
locations and the locations used in the composite
illustrations are designed to reflect the community rather
than any individual. Respondents' names are fictional.
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The Chronic-Elderly: Mrs. Wood
It is a warming, late-spring afternoon. I began
interviews just after ten o'clock, working my way along a
street of mill houses in the old company town, Rainelle.
The morning was unproductive. Almost everyone here belongs
to a church and, except where health limits their
participation, they are active church participants. I know
many of these people. They are members of my own
congregation. It would have been easy to stretch my lunch
break today or at least to adjust the survey plan to another
part of town. Instead, just before one I returned to work.
Daffodils have faded in the sun while a straggly rose
bush prepares for its summer-long labors. There is nothing
to distinguish this house from any other; Meadow River
Lumber Company only had two floor plans. The two floor
plans were simply intermingled up and down the street.
The porch creaks beneath my feet. I knock and wait.
When no one answers, I look back to the street. Perhaps no
one is home. Then I hear the clicking door mechanism and
the door breaks open. An elderly woman in her early
eighties greets me. I do not recognize her but move to
begin the survey.
"Hi! My name is Bob Stoddard. I'm the pastor at the
Methodist Church."
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"Yes, I know you. My neighbor, Mrs. Griffith, belongs
to your church. She brings me bulletins. Won't you come
in?" she invites.
"All right. But I can only stay a minute. I'm doing a
study on churches."
I open the storm door, entering a dimly lit sitting
room. The furniture is old, but the room is clean. Family
pictures cover a wall; a needlepoint Bible verse hangs above
the television and a giant print King James is the only book
on the coffee table.
Gesturing toward the sofa, she asks about my health,
"You were quite ill, weren't you? It's so good of you to
come and visit me. Are you doing better now?"
"Yes. Much better. But may I ask you a couple of
questions? Are you active in a local church?"
"Not any more. I taught Sunday school at the Baptist
Church for thirty-five years. But when my husband got sick,
I had to stay here and take care of him. Mr. Wood worked
for Meadow River. He passed away nine years ago."
"I'm sorry."
After an extended description of her husband's illness,
hospitalization, and death from diabetes, I return to the
survey. "After Mr. Wood passed away, were you able to go
back to church?"
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She shook her head. "No, I wasn't well after that.
Plus my eyesight's not good any more. I can't drive
anymore .
"
"So you don't get out very much anymore?"
"No. My daughter takes me to Foodland once every week,
and to Dr. Allen's."*
"So you don't get out very much?"
Mrs . Wood explains that her daughter and son-and-law
live nearby and one granddaughter still visits her
regularly. Both help with her housework and both attend a
Baptist Church. Her son lives in Columbus, Ohio; he plans
to retire in a year or two. Mrs. Wood hopes he will return
to Rainelle after retirement.
"So your problems with your eyesight makes it difficult
for you to get to church?"
"No, not really. My arthritis makes it hard for me to
get ready on time. I tried to go on Mother's Day but just
couldn't do it. Mrs. Miller goes to my church. She would
take me. She comes by every week and picks up my pledge."
Mrs. Wood explains how she wishes she could do more but her
new prescription costs more than a hundred dollars and her
oil furnace needed unexpected repairs last winter.
Foodland is one of two supermarkets in Rainelle; Dr. Allen is the one
independent physician. Others receive medical care at a public clinic.
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I refocus the conversation: "Suppose a church held
worship on Sunday afternoon. Would you be more likely to
attend?"
"No, I don't think so. It's just so hard for me to get
out. When Mr. Wood was alive, we went every Sunday.
Wednesday evenings, too. But I just can't get out like I
used to. I sold the car after he passed away."
"Well, I certainly appreciate your help, Mrs. Wood.
Would you like me to pray with you before I leave?"
"Oh yes, sir. Pray for my son, would you? He was
brought up in the church, but he doesn't go anymore. Said
he never found a church up in Columbus . I so worry about
him."
After a brief prayer, I express my appreciation, stand,
and prepare to leave.
"I'm sure glad you came to visit. I don't worry much
about the different churches. I think they're all the same.
Come back soon."
"Thank you, Mrs. Wood." The door closes behind me. I
have spent more than thirty minutes on this single
interview. There are three houses left to visit on this
street; then I will be done for the day.
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Observations
The largest group of unchurched persons encountered
during the survey is elderly persons with chronic physical
ailments, "the chronic-elderly."
Continuing out-migration has resulted in an aging
population, a situation exacerbated in rural areas where
primary sources of employment have been lost or changed. In
the late 1960s, prior to its closure. Meadow River Lumber
reportedly employed over 400 people. The company's land and
equipment was purchased by Georgia-Pacific. Georgia-Pacific
replaced Meadow River's mill (built in the mid-1920s) with a
modern mill employing approximately fifty people. Since the
transition in 1971, some other employers have emerged, by
far the largest being Rainelle Medical Center, currently
employing approximately eighty persons, as well as several
small businesses. Taken together, they have not filled the
employment void that resulted from the closure of Meadow
River Lumber Company. Therefore, younger (post-high school)
people have left the area while older persons, especially
those who are retired, have remained.
The effect of out-migration on the remaining population
was recognizable during the survey process, especially since
the survey began with homes built by and originally occupied
by employees of Meadow River Lumber Company. Two groups of
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older persons are identifiable within the area surveyed:
first, relatively healthy individuals who remain active in
the community and, second, persons with chronic medical
limitations who feel unable to remain active. Persons in
both groups are almost all retired with no apparent
differentiation due to prior employment, current income,
education, housing, or the presence of family in the area.
While the later group is generally older, physical health
appears to be the determinative factor.
Some older persons remain active in the community,
including participating in local churches. These persons
are both male and female, often with both husband and wife
living. Because persons in this category identified
themselves as churched persons, no further information was
solicited.
However a significant percentage of older persons
encountered during the survey have to a degree lost the
ability to function outside their homes. These are the
chronic-elderly. Almost every person encountered in this
group is female, presumably widowed.
During the survey, I encountered and was informed about
a wide-range of chronic physical problems including
arthritis, deteriorating eyesight and hearing, bowel and
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urinary problems, and at least one woman requiring a full-
time oxygen supply.
In response to their physical limitations, the chronic-
elderly have developed a variety of coping mechanisms that
allow them to continue living in their own homes. They
describe receiving a combination of assistance from
children, grandchildren, and other family members, as well
as persons employed in housekeeping and caregiving roles .
Although they have serious chronic physical challenges, they
remain independent and determined to remain in their own
homes .
None of these persons suggested that physical
limitations were forcing them toward a higher level of care
(e.g., moving in with relatives or into a retirement
facility) . Some do, however, anticipate the need for
additional assistance from their families (including adult
children who they hope will return to the area) or paid
caregivers .
Persons in this category almost always describe a
history of active church participation and in many cases
express regret that they are no longer able to attend. Only
one person expressed a negative view of churches. She
expressed her beliefs that "churches only want your money,"
and that "people can be good without going to church."
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Others expressed their personal commitment to Christian
faith and concern for their churches. The Bible was often
available in their living rooms. One woman explained that
she had read through the King James Version of the Bible
seven times; she expressed frustration that vision problems
now make regular Bible reading difficult. Others described
extensive service as Sunday school teachers, church
officers, youth group leaders, and choir members.
During the first few visits to the persons who are
included in this category, I received and recorded prayer
requests. Later, since I was often recognized as a
"preacher" by chronic-elderly persons, I volunteered prayer
as seemed appropriate after concluding the interview
sequence .
Persons in this category are unaware of any specific
program or ministry that would make it possible for them to
resume active church participation. My suggestions that a
church might (a) offer an alternative worship hour or (b)
provide transportation did not receive positive responses
but, because their long history of church activity, given
the right circumstances it is possible that an outreach
designed to attract unchurched, chronic-elderly persons
might be developed by chronic-elderly persons.
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Disaffiliated Persons: Herbert and Lou
The weather is warming as I continue the survey, moving
toward Sewell Creek along one of the numbered streets in
what was formerly East Rainelle. Across the street, a woman
pulls weeds in her garden; I will visit her before lunch.
But now I greet a man in his late fifties or early sixties
sitting on his porch.
"Hi! I'm Bob Stoddard, the minister at the Methodist
Church. I'm studying churches in Rainelle. Could I ask you
a couple of questions?"
He gestures for me to join him on the porch, moving the
mail off a chair.
"Sure, but where did you say you're from?"
"From the Methodist Church."
"Is that in Rainelle?"
"Sure is. We're up by the school, across from the new
gas station."
My respondent thinks for a moment, then replies, "Oh,
you're from the big church. The big white one. I went to a
funeral there once. Didn't you have a woman minister?"
"Phyllis Harvey. She was my predecessor. Do you mind
if I ask you a couple of questions?"
"I'm not sure if I can answer them."
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During the survey, several people expressed this
concern; I offered reassurance. "Don't worry. I haven't
met anyone who couldn't answer them. Are you active in a
local church?"
"No, I'm don't go to any church."
"Well, can you tell me what makes it difficult for you
to attend?"
"Nothing makes it difficult for me to attend. I don't
pray, you understand, but I sometimes I read the Twenty-
third Psalm and give thanks for all the good things I have.
My mother took us to church when we were kids but sometimes
I don't get along with the preachers. I don't know. I
don't read very good so, I guess the church hasn't failed ...
it's me. To tell you the truth, I'm just lazy."
This response, that unchurched people are too lazy to
participate, emerged in both the preliminary survey of
churched people as well as from several unchurched
respondents. In light of the local history of mining and
millwork, it remains surprising. For generations, survival
in central Appalachia has demanded hard physical labor. The
interview process, however, required that I take it
seriously. "What if a church offered you a fresh cup of
coffee when you got to church? Would that help? Or would
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you be more likely to attend if church was in the
afternoon?"
These possibilities seemed to surprise Herbert,
although more than one local church serves Sunday morning
coffee and the majority of congregations have late afternoon
or early evening Sunday services. He thought for a moment,
then rejected the alternatives. "No. Churches shouldn't be
handing out coffee. People should go to church because they
believe in God, not because they get coffee."
His response suggested that he had not identified the
real reason he remained unchurched. So I returned to the
primary question, "Is there something else that makes it
difficult for you to participate in a local church?"
"Look, Bob - that's your name, isn't it? - the coffee
sounds nice. But I've been to church. I moved here in
1971. I went to church before that. I believe in the
Bible. But there are so many things that disappoint you.
You could be having that cup of coffee and people would walk
right past you. They don't care. There are just to many
squabbles going on in churches for them to care about
people. Do you know what I mean? There are so many
different denominations but God doesn't care about all that.
I just couldn't find a church here in Rainelle."
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Just then, a rusty pick-up truck pulled up next door.
A man in his mid- twenties emerged. Herbert called to him.
"Hey, Lou, come on over here. Come talk to this guy. He's
a preacher studying why people don't go to church."
Lou approached. "You're a preacher? I'll tell you
about preachers! I used to go to church. Knew the preacher
real well."*
"He was your friend?" I wondered.
"He acted like he was. Until he accused me of stealing
tires off his truck."
"He accused you of stealing his tires?"
"That's what he said in church. He even called the
police . "
I began to ask for more details when Herbert reentered
the conversation. "Strange thing, don't you think. Bob?
Here a man's supposed to be a Christian ... a preacher!
Then he accuses one of his members of stealing. It's just
like I told you: too many squabbles going on in the
church ! "
I turned back to Lou, trying to clarify his current
place in the church. "Lou, are you still active in the
church?"
This summarizes the remarks of an actual respondent. His claims were
not verified, therefore, the names of both the church and pastor are
omitted. Both would be widely recognized in Rainelle.
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"Not after that. Not after he told everyone what I'd
done . "
"Lou," I continued, "I don't know what happened. I've
never heard anything about it. I doubt anyone in my church
has. Would you consider attending a different church with a
different pastor?"
"No. Not now. I know you guys all talk. You never
give people a chance."
I stood. "I'm sorry to hear that. But you're always
welcome to visit us." I turned back to Herbert. "Herbert,
it's been good talking to you. I appreciate your help.
Yours, too, Lou." As I turned back on to the sidewalk, the
woman pulling weeds in her garden looked up and waved.
Additional Categorization
No one term adequately describes this second group of
unchurched persons. As pointed out in Chapter 2, a variety
of taxonomies have been developed to categorize unchurched
persons, especially persons whose expressed reasons for
remaining unchurched are described as disaffiliated here.
These respondents generally referred to some event, pattern
of events, or perception involving churches or churched
persons that resulted in their disaffiliation.
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These responses form a spectrum ranging across three
categories: disaffiliated unchurched persons can be
identified as disconnected, disaffected, or disillusioned.
Disconnected persons. Several unchurched persons
described how either a move or a change in family
circumstances disconnected them from active church life,
discontinuing a prior pattern of participation. For
instance, one person described having been active in a
church in Green Sulphur Springs, seventeen miles from
Rainelle. When she moved to Rainelle, she lost connection
with that church and felt unable to locate an appropriate
church in her new community. Changes in family
circumstances also resulted in disconnections, including
marriage ("I grew up in the church, but my husband isn't a
believer"), the birth of children ("I thought we'd go back
when the children got older") , and aging parents ("I have to
stay with my aunt on Sunday") . Disconnected persons can be
distinguished from disaffected and disillusioned persons in
that their explanations for remaining unchurched involve
personal situations rather than criticism of churches or
Christians .
Disaffected persons. The largest percentage of
disillusioned persons can be classified as disaffected with
churches and/or Christians. Disaffected respondents
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perceived an element of hypocrisy at various levels,
involving individual laypersons, church leaders, both lay
and clergy, and church activities.
Reactions against individuals involved both lay and
clergypersons. At least one respondent identified a
specific member of Rainelle United Methodist Church as
"running the church" and explained that he would not attend
so long as that was true. Another described a personality
conflict between himself and a pastor; he assured me that he
would return to the church in the event of a pastoral
change. More generally, both lay and clergypersons were
seen as "uncaring" toward "outsiders" and cliquish.
But disaffected persons also expressed criticism of
religious institutions as well as individuals. Within local
churches, leadership conflicts were identified as an
explanation for nonparticipation ("I don't think it's right
when the deacons can't get along"). Various activities and
conditions within churches were also singled out (Herbert's
rejection of Sunday coffee is an example; another said, "I
don't approve of formality. I don't think God does
either.") . Finally, one person reported a history of church
involvement that ended when she was dislodged by a schism in
the membership.
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Disillusioned persons. The most extreme group is, at
the very least, disillusioned with local churches. Three
unchurched respondents define this classification. "Lou"
represents one. Another described a severe personality
conflict with a pastor. The third had withdrawn following a
conflict with a lay leader who was perceived as "running the
church," All three exemplify "scapegoating" as described by
Hale. Their expressed unwillingness to consider future
church participation distinguishes this category from
disaffected persons.
Observations
This survey of unchurched persons identified three
broad categories: the chronic-elderly, the disaffiliated,
and the stationary poor. Both the chronic-elderly and
stationary poor are essentially homogeneous groups of
respondents (although, of course, the physical limitations
confronting the chronic-elderly vary) . One consequence of
this homogeneity is that a marketing program designed to
reach some members of the category is likely to reach many
members of that category.
In the remaining category, disaffiliated persons, this
is not the case. I believe they are properly classified
together because each identified some experiences (or
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sequence of experiences) that resulted in their
disaffiliation.
Disaffiliated persons appear to share one other
important feature: they are invariably acquainted
(sometimes well acquainted) with Christian teaching, values,
and practices. This reflects a history of church
participation; persons who chose to comment recalled a
period when they had been involved in a church. Only one
respondent expressed views that might be considered
agnostic: "I don't see that God makes any difference, " but
even he evidenced an awareness of Christian beliefs and
practices .
These two factors, a history of church involvement
combined with a disaffiliating event, carry implications for
reaching persons in this category.
While disaffiliated persons were dislodged by some
event or experience unrelated to the church, both
disaffected and disillusioned persons point to the church as
the source of their disenchantment. Although the term was
rarely used, they perceive hypocrisy in churches and
individual church members, a point recognized in Hale's
study of the unchurched.
In large measure the churches have defined the very
standards against which they and their members are judged
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and found wanting. I could not recognize any common
criteria against which churches were being judged. Instead,
the criteria shift depending on the respondent, perhaps
depending on the respondent's religious background.
Historical patterns from mining and mill churches may
undergird some of these reactions. It has been argued that
mine and mill operators deliberately created competition and
even conflict between company-sponsored churches to block
unionization. To the degree that this occurred, it would
seem predictable that some residents would have learned
various litanies recounting the inconsistencies and failures
of local congregations.
The Stationary Poor: Ida's Mother
Summer has joined the out-migration from Appalachia.
Within a week, the hills ringing the old mill town will glow
with autumn. I am running out of time to wrap up my
interviews . I have encountered numerous chronic-elderly and
disaffected persons. But .as I approach a mobile home in old
East Rainelle, I again meet a member of the third principal
category: the stationary poor.
A teenage girl greets me in the yard. "You're Kyra's
dad, aren't you?"
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"Yes. Do you know her from West?"*
"Yes, she's my friend. You're a pastor, aren't you?"
"At the Methodist Church."
"I go to church all the time," the girl reports. "I
try to get my mom and grandmother to go, but they won't. Do
you want to talk to my mom?"
"Sure."
The girl tak^s me directly into the main room of their
house. The physical dilapidation is striking. I have
visited many sparsely furnished homes, including houses
where my respondents described living "rent free." But this
house is different, almost embarrassing. Filth contends
with stale tobacco smoke as the dominant quality of the
room. Although I had encountered these conditions before,
it always came as a surprise. That did not, however, alter
the survey pattern.
A woman sits at a cluttered kitchen table. She looks
up from a supermarket tabloid when her daughter introduces
me. "This is Kyra's dad. He wants to talk to you. He's a
pastor . "
Greenbrier West High School, located in Charmco, West Virginia, is the
public high school serving western Greenbrier County, including
Rainelle.
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"Hi! I'm Bob Stoddard. I'm the pastor at the
Methodist Church, and I'm doing a study on churches. Can I
ask you a couple of questions?"
"Yes, I guess so. I don't go to church, but you can
ask."
"You're exactly the person who can help. Can you tell
me what makes it difficult for you to attend a local
church?"
"Sometimes I help my neighbor, Mrs. Saunders. Do you
know her? She lives up the street."
"You work on Sunday?"
"Sometimes, when Mrs. Saunders' daughter doesn't come
by. Not very often."
"Well, that's good you can help out. But what about
Sundays when you don't work for Mrs. Saunders? Is there
something else that makes it difficult for you to attend
church?"
"I know I should go, but I'd have to walk. My old car
doesn' t run anymore .
"
"What if someone picked you up? Some churches have
buses. Would you be able to attend if one of them came by
on Sunday morning?"
"I know I should go. My parents took me sometimes.
But I don't have the clothes to go to church. You know.
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those people in your church expect you to dress up. I just
can't afford to dress like they do."
I stifle an urge to assure her that there was no dress
code for church participants . Instead, I conclude the
interview as I have so many times before, "Well, thank you.
I appreciate your help."
Closing the door, I meet the teenager in the yard.
"Did you get my mother to attend your church?"
"No," I had to report. "But that wasn't really why I
stopped. "
Observations
Outsiders often equate Appalachia with poverty but
surveying the local population revealed the inadequacy of
this view. Nathan Gerrard' s distinction between the
upwardly mobile and stationary poor seems especially
helpful. A significant number of respondents appeared to
have limited financial means, either because of age or
limited employment opportunities. Such persons are churched
persons or can be classified as either chronic-elderly or
disaffiliated. However, a third category of unchurched
persons involves the stationary poor.
Nothing in this survey was calculated to identify
respondents' socioeconomic status. During the survey,
however, a distinct category of impoverished persons became
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recognizable. Respondents such as the one described in this
composite seemed to match Gerrard' s description of the
stationary poor. Perhaps a dozen unchurched persons
encountered during the survey appeared to represent the
stationary poor.
The stationary poor are not segregated in any
neighborhood or district. Residents recognize three areas
within Rainelle (Rainelle, Middletown, and East Rainelle) .
With the exception of a series of houses along western
Kanawha Avenue historically occupied by management employees
of Meadow River Lumber and schoolteachers, no socioeconomic
distinction exists between the three areas. As a
generalization, the majority of households visited during
this survey reflected the modest economic conditions of the
community, including middle-income, limited fixed incomes,
and upwardly mobile poor. Intermixed among those households
were the stationary poor. The stationary poor can only be
located on an individual basis. There appears to be no
specific street or dwelling type (single-family, mobile
home, or apartment) that automatically distinguishes the
stationary poor from other residents.
Although this was by far the smallest of the three
groups of unchurched persons identified as a result of this
survey, it is also the most extraordinary: with the
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exception of the teenage girl referred to in this composite,
not one person I would classify as stationary poor reported
that he or she participated in a local church.
From the responses of the unchurched poor, this is an
issue of exclusion rather than neglect. Their responses
reflect the belief that their socioeconomic condition
disqualifies them from participating in local churches. Two
circumstances respondents mentioned were the lack of
appropriate clothing and difficulty providing financial
support to a church. As Dorothy Lefler, a longtime
resident, remarked, "To attend the Methodist Church you need
a fur coat and five dollars to put in the offering plate."
The unchurched poor believe that this is the case with every
church in the community.
In the three or four instances where persons justified
remaining unchurched because they were employed on Sundays,
questioning revealed that such employment opportunities were
casual and sporadic. Therefore, employment patterns do not
appear to be a significant reason why the stationary poor
remain unchurched.
The depth of exclusion is remarkable. Considering the
tradition of independent, often informal churches in central
Appalachia, it remains surprising that no religious group
has emerged to serve the stationary poor.
Stoddard 121
Additionally, various persons (including the chronic-
elderly) referred to televised religious programming as an
element of their religious activity. No respondent,
however, who appeared to fall among the stationary poor
identified themselves with any church or other religious
activity including radio and television.
As described above, unchurched persons perceive a
hierarchy among churches. Apparently no church is perceived
as serving or even accessible to the stationary poor. Other
unchurched persons sometimes referred to visiting churches
for funerals or less frequently for weddings. Persons who
appeared to belong among the stationary poor made no such
references .
Finally, no respondent in this group mentioned any
sense that churches or religious individuals had failed to
fulfill their social obligations. Unlike the disaffiliated
unchurched, the unchurched poor did not identify churches or
churched persons as hypocrites. Therefore, the possibility
that social concern ministries might influence the
stationary poor did not emerge from this survey.
Summary Observations
During this survey I encountered a substantial portion
of the local population. Throughout the process people were
consistently friendly and cooperative. As mentioned in
Stoddard 122
Chapter 2, Rick Warren recommends interviewing 500
unchurched persons. That may be reasonable in a suburban
environment; however, many respondents treated this survey
as a friendly visit, inviting me to "sit a spell," because I
am a recognizable member of the community and this is
traditional Appalachian hospitality. Based on my
experience, it is impractical for pastors in rural
Appalachia to attempt to interview hundreds of unchurched
persons .
More than 10 percent of the available housing is for
sale or simply vacant. Vacancies occur throughout the
community, which is not apparent to a more casual survey.
On several occasions, respondents concluded interviews by
asking if I had stopped at other houses on their block. If
I had not, they identified those that were unoccupied, in
most instances ascribing the vacancy to a neighbor's move
out of state or to their death. In at least one instance I
encountered family members preparing a family home for sale.
The emotional impact of such a high vacancy rate parallels
the impact of empty stores on Main Street: in time,
residents lose hope.
Persons who have an opportunity to review the composite
descriptions presented in this chapter agree that these
represent people they know in the community. One long-term
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resident, hearing my description of Mrs. Wood (chronic-
elderly) said he knew people like her but then asked, "Are
you sure you've got that right? I don't believe there are
any Woods over on Front Street."
Of the three categories of unchurched people identified
during the survey, none parallel the religious seekers
("Unchurched Harry" and "Saddleback Sam") targeted by the
marketing programs of Willow Creek Community Church and
Saddleback Community Church. These upwardly mobile
individuals left rural Appalachia after high school either
in search of employment or to attend college and have never
returned.
Significant growth opportunities remain for churches in
rural central Appalachia. Even in an era of negative
population growth, numerous unchurched people remain. They
are knowledgeable about Christian faith, often grew up
participating in churches, and may even hold a positive view
of local churches. Reaching the unchurched people
identified during this survey, however, will require
different approaches than those made popular by fast-growing
suburban congregations .
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CHAPTER 5
Summary and Conclusions
Based on a survey of the majority of households in
Rainelle, West Virginia, I identified three broad categories
of unchurched persons. I have termed these categories the
chronic-elderly, the disaffiliated (further described as
disconnected, disaffected, and disillusioned) , and the
stationary poor.
Implications
This single case study is the first to describe
unchurched persons in a rural Appalachian community in a
manner similar to earlier market studies conducted in
suburban Chicago and southern California. The results of
those earlier surveys pointed to a similar population of
unchurched persons characterized as Unchurched Harry and
Mary (Willow Creek) and Saddleback Sam (Saddleback Valley) .
Apparently as a result of continuing out-migration from
central Appalachia, no comparable population was located in
the Rainelle survey. Therefore church growth efforts in
rural central Appalachian communities will need to take a
different tack to reach unchurched people.
Unexpected Findings
Nothing in the literature or my experience prepared me
for my discovery that the stationary poor in Rainelle are
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excluded from church participation. Both my reading and
experience suggested that there would be some churches -
perhaps very different from mainline churches - but some
churches that would serve the poor. This presents profound
theological implications for the church. I discuss this
further below.
Of lesser significance, I did not anticipate the time
required for completing the original survey design. On
paper the survey is a compact set of questions that can be
easily answered in a minute or two. Even during the Hinton
pre-test I completed twenty contacts in less than three
hours. This proved to be unrealistic in my home community.
Despite my best efforts I could never step out of my role as
a pastor representing a local church. Combined with
traditional Appalachian hospitality, I completed only three
or four contacts an hour with several involving the chronic-
elderly lasting more than an hour. From the perspective of
pure research this could be dramatically accelerated but
respondents' expectations cannot be ignored.
Also, I was surprised to discover clusters of persons
affiliated with specific churches. As discussed below, I
believe this represents neighbor-to-neighbor evangelism.
Finally, I did not realize the delight of visiting so
many people in my community. Due to a past illness, my
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daughters' school activities, and the position of the United
Methodist church most people knew me or knew of me ^nd
extended a warm welcome into their homes and into their
lives .
Limitations
By its very nature, a single case study is a limited
picture of a small population. It is essentially a snapshot
of a specific group at a brief moment in time. This survey
is even more limited since only about two-thirds of the
intended households were visited during the survey.
Additionally, responses were not well documented during the
survey; the use of a small notebook proved difficult and I
did not record extensive notes, especially where a response
seemed to duplicate earlier reports. (This was common among
chronic-elderly respondents.) Finally, since respondents
usually recognized me, my position as a pastor and my
position in the community may have influenced their
responses .
I attempted to overcome these limitations. Although
not all households were contacted, I my route through the
community assured that no specific type of dwelling would be
excluded.
Documentation from the survey is limited but I
attempted to record more general findings at the conclusion
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of a day's interviews. These provided the basis for the
composites in Chapter 4.
Finally to validate the composites, I shared them with
several people I believe are acquainted with the community.
The portraits of Mrs. Wood, Herbert, and Ida's mom were
included in three separate sermons. Comments were solicited
from a group of older residents (the Wednesday Prayer Team
at Rainelle United Methodist Church) and pastors who
participate in Western Greenbrier Ministerial Association.
In conjunction with the survey experience, I am convinced
that the composites accurately represent broad categories of
unchurched people in rural central Appalachia and a suitable
foundation for several practical observations.
Practical Applications
Combining the results of this survey with my pastoral
experience and my review of the literature, ten points
emerge which bear on ministry to unchurched persons in rural
central Appalachia.
The unchurched are not who you think they are.
When I was appointed to Rainelle in 1994, I assumed
that the unchurched population would be similar to
Unchurched Harry and Mary, the composite figures targeted by
the outreach ministry of Willow Creek Community Church.
Local lay leaders shared a different assumption. Unchurched
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people, they believed, were people just like themselves who
simply had not heard about the church or did not recognize
the benefits of church participation. While the primary
responsibility rests with the unchurched, lay leaders
sometimes acknowledged difficulty inviting unchurched
people .
Neither assumption is validated by my survey. While
older church participants increasingly resemble the
unchurched chronic-elderly, the unchurched remained
invisible to us all.
My false assumption (which provided the hypothesis for
this study) arose from my lack of experience with rural
Appalachian culture. Why church leaders reached equally
inaccurate conclusions is more complex but, I believe,
understandable. As described in Chapter 4, each category of
unchurched persons has its own justification for remaining
unchurched.
The chronic-elderly participated in local churches
until age limited and finally ended their ability to remain
involved. They retain and value church membership. Church
participants do not recognize them as unchurched.
Among the disaffiliated, disconnected persons either
moved away or broke a kinship connection with their church.
Since church participation in rural Appalachia is often
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based on kinship and longstanding friendships, churched
people may experience difficulty recognizing unchurched
persons outside their circle of family and friends. As a
result, disconnected people feel isolated from the church -
the church of their past - and judge that available churches
do not care. The disaffected and disillusioned also
experienced a break in an earlier pattern of church
participation. They reject what they perceive as personal
and institutional hypocrisy by withdrawing their
participation and support.
The stationary poor have in Hale's terms been "locked
out." Churches have communicated that the stationary poor
are unwelcome or perhaps more precisely are unsuitable for
church participation.
In my opinion pastors and church lay leaders to prefer
believing that unchurched people do not know about the
church or its benefits. While this requires an admission
that evangelistic efforts either failed or did not exist, it
avoids the conclusion that we are unconcerned about our own
elderly members, uncaring and hypocritical, and inaccessible
to the poor.
Image is everything; churches are not soda pop.
Recently television stations have aired a series of
commercials for Sprite including the tag line, "Image is
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nothing. Obey your thirst." Based on my survey, however, a
congregation cannot ignore its image. A church's image
plays a role in its ability to attract unchurched persons.
Following my introduction, respondents often sought the
location of Rainelle United Methodist Church. I generally
identified it in relationship to Rainelle School, Rainelle
Medical Center, and a new gas station (constructed in 1996) .
Once they recognized the church, many responded, "Oh, you
mean the big church." Yet Rainelle United Methodist Church
has neither the largest physical plant nor the largest
attendance .
The United Methodist Church was the most prominent
church during the era of Meadow River Lumber Company. John
and Tom Raine, founders and operators of Meadow River
Lumber, organized and led the church. It was the only
church established inside the company town; other
congregations were situated in East Rainelle. The church
building was located just below the Raine mansion, a
position that emphasized its significance in the company
town. Although the mill closed nearly thirty years ago, in
the minds of many unchurched people its historical
significance continues to shape the image of the church. As
a result, unchurched persons may choose to visit "smaller,"
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less prominent churches instead of the United Methodist
Church .
Various factors contribute to a congregation's image.
For example, Highland Church of God (also in Rainelle) has a
widely recognized image based on the pastor. Many refer to
Highland Church of God as "Vondie Cook's church." A bi-
vocational pastor. Cook reopened the church eighteen years
ago. During much of that time he also worked as the
counselor at Rainelle School. As a result, the church's
identity fused with its pastor. His leadership determines
the image of the church and will influence opinions of the
church long past the completion of his pastorate.
History and heritage do not help.
Historic mainline churches in rural Appalachia
developed in conjunction with mine and mill operations.
They benefited from their relationship to or at least
support from mine and mill operators. In the case of
Rainelle United Methodist Church, it benefited from both
direct and indirect support from Meadow River Lumber
Company. For instance. Meadow River maintained and heated
both the church and parsonage at no cost to the
congregation. Indirectly, Meadow River's relationship to
the church encouraged company employees to attend.
Throughout central Appalachia persons commonly became
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involved in churches depending on their status in the local
mine or mill.
Today, the majority of mines and mills have closed.
Where they remain they no longer support traditional company
towns; instead, they are now simply one of the larger
regional employers and assume no obligation or even
connection to existing churches. Therefore churches can no
longer depend on support from the business community nor can
they attract members as they once did based on their
historic connection to the local mine or mill.
In a broader application of this same principle. United
Methodists pride themselves in the early Wesleyan ministry
to the poor. The status of United Methodist churches in the
rural areas of central Appalachia, however, generally places
them at or near the top of the local social pyramid. The
historic denominational ministry to the poor provides no
attraction to the stationary poor encountered today.
Doing what we do better will not attract the unchurched.
Simply improving and expanding the existing church
program is probably the easiest imaginable approach to
reaching the unchurched but since the chronic-elderly,
disaffiliated, and stationary poor have different concerns
than churched people, simply improving existing programs
will not attract their involvement.
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At Rainelle United Methodist Church, this might be
called "The Lions Club Phenomenon." Members of the United
Methodist Women lament the lack of new participants willing
to help prepare and serve bi-weekly meals for the local
Lions Club. Some United Methodist Women express their hope
that new members will join the church and assist in meal
preparation and criticize women who have joined the church
but do not participate. They offer suggestions to motivate
and encourage the involvement of other women. Unfortunately
not a single unchurched person (either man or woman) even
hinted at an interest in any activity related to food
service or membership in a service club. Therefore
improving the program that provides Lions Club meals is
unlikely to attract new members.
This holds true for the range of programs usually
offered by local churches. If unchurched persons were
looking for Sunday school, worship services, or gender-based
or age-based religious groups and activities, they would
have found them. Disaffiliated respondents sometimes
reported invitations from neighbors or friends to visit a
church; none asked me to recommend a church. Unfortunately,
unchurched residents are either not interested in existing
church programs or physically unable to attend. It seems
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unlikely that improving, expanding, or even updating
existing programs will attract the unchurched.
Churches are successful.
Considering the preceding remarks, some might come to
the conclusion that local churches are unsuccessful.
Certainly various lay people fear that their personal church
or churches generally are in a period of decline that will
result in the merging or closure of some existing churches.
Churches, they would tell us, have abandoned their historic
commitment to evangelism and reaching the lost.
This survey projects an alternative understanding.
From one perspective, churches have been remarkably
successful in reaching those persons who most naturally fit
within their religious and social environments.
The origin of the solar system provides a helpful
analogy for this and the following principle. As
gravitation began pulling material together into planets,
the growing planets swept up the cosmic material scattered
throughout their orbits. The time came when the planets
swept out their orbits. Now it is rare for a substantial
object to strike the Earth or one of the other planets.
Their orbits are empty. Earth and the other planets have
stopped growing.
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Rural Appalachian churches swept out their orbits, too.
As a result of the second question addressed to churched
persons, I discovered clusters of persons who reported
attending the same church. Although I did not seek an
explanation of this phenomenon, I suspect it reflects
situations where one neighbor invited others to visit his or
her church. But the low mobility of Appalachian people
limits the number of persons who can be attracted to a
church through neighbor- to-neighbor evangelism. Today the
orbits of existing churches no longer contain significant
numbers of unchurched persons.
In marketing terms, entire markets have been saturated.
This represents a dramatic and remarkable success for local
churches .
Churches have failed.
This market saturation cannot conceal the fact that
churches have also failed. To return to the solar system
analogy, despite several billion years of gravitational
sweeping, there are still significant pools of unorganized
cosmic material in the solar system. This material exists
outside the planetary orbits, but it exists. The asteroid
belt between Mars and Jupiter is the best example. The
solar system then has failed to organize all of its material
into planets.
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My survey demonstrates that there are still a
substantial number of unchurched people in Rainelle but the
unchurched do not move in church orbits and (as described
above) are unlikely to be attracted by existing church
activities. Churches, then, have failed to evangelize
substantial portions of the community.
The failure to reach the unchurched is rooted in
several sources. Pastoral leaders play an important role.
Although they express concern for the lost, pastors may not
see rural Appalachian ministry as an opportunity for
evangelism and church growth. In seminary, paradigms for
successful ministry derive from large metropolitan churches
rather than small rural churches. Thus pastors arrive in
these settings unequipped for effectiveness. In addition,
other writers recognize that pastors appointed or called to
small rural churches perceive them as necessary rungs on the
ladder of success, not opportunities for ministry. Even
pastors committed to rural church ministry may not have the
opportunity. For United Methodists the appointive process
usually recognizes gifted and talented pastors. It is
unlikely that these men and women will remain in small rural
congregations long enough to reshape the church' s vision for
ministry.
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Perhaps the church growth movement's most controversial
idea is the homogeneous unit principle: "Men like to become
Christians without crossing racial, linguistic, or class
barriers . "
Further,
It takes no great acumen to see that when marked
differences of color, stature, income, cleanliness, and
education are present, men understand the Gospel better
when expounded by their own kind of people. They
prefer to join churches whose members look, talk, and
act like themselves. (McGavran, 198)
Although a rural Appalachian community such as Rainelle
may appear demographically homogeneous, socioeconomic
factors still result in recognizable stratification. Only
when churches find ways to transcend these differences in
their evangelistic efforts will they experience significant
new growth.
This leads to what from a scriptural perspective may
represent the greatest failure of churches in Rainelle: the
inability to involve the stationary poor. The stationary
poor are simply absent. While the homogeneous unit
principle may provide an explanation, it seems unconvincing
to use socioeconomic factors to rationalize such a universal
exclusion of the poor. Luke's Gospel describes Jesus'
emphasis on evangelizing the Galilean poor. It seems
apparent that churches in Rainelle and perhaps in other
rural Appalachian communities have abandoned this concern.
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Various proponents of church growth and evangelism have
emphasized the emergence of megachurches since the close of
the Second World War. One unintended consequence may be a
loss of interest in Appalachia and the poor. Neither
contributes to the formation of large-scale ministry.
Actually it may be that the bigger and more successful the
church, the more likely the poor (especially the stationary
poor) will be excluded. Even if a megachurch could be
assembled in rural Appalachia, the poor could not support
it. But can the church afford to continue without the poor?
In private conversation, Stephen Seamands of Asbury
Theological Seminary emphasized that the depth of
spirituality within a church often correlates with its
inclusion of the poor. While my survey cannot verify his
observation, this view has important implications. Of
course it is easy to demonstrate that numerous American
churches exhibit dramatic growth without recognizable
concern for the stationary poor, especially in suburban
areas. But what are consequences of such growth?
Effective outreach to the stationary poor involves a
significant rethinking of church programs and may radically
shift existing church culture. Current participants may
find these changes unsettling. Further, since the
stationary poor are only a fraction of the overall
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population numerical growth will be small and their
participation is unlikely to improve the congregation's
financial situation (at least at first) . But if Seamands is
correct and spiritual growth correlates with ministry to the
poor, then Appalachian churches continue to exclude the poor
at their peril. For as Jesus might have told us.
If any of you wants to be my follower, you must put
aside your selfish ambition, shoulder your cross daily,
and follow me. If you try to keep your life for
yourself, you will lose it. But if you give up your
life for me, you will find true life. And how do you
benefit if you gain the whole world but lose or forfeit
your own soul in the process? (Luke 9:23-25)
Churches make it difficult for the unchurched to visit.
The preliminary market survey that preceded the
formation of Willow Creek Community Church came to the
conclusion that unchurched persons in suburban Chicago
judged that existing churches were irrelevant, boring, only
interested in money, depressing, and embarrassing. Combined
with inadequate parking, these are key factors that make it
difficult for unchurched persons in suburban areas to
participate in churches.
Unchurched people in Appalachia find it just as
difficult to attend church but my survey revealed a
different set of factors contributing to their decisions to
remain outside the church.
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Limited adult literacy is perhaps the least discussed
but most significant difficulty facing unchurched persons.
During the course of the survey I met a county literacy
leader who offered that more than 40 percent of area adults
are functionally illiterate. (This may help explain the
prevailing popularity of the King James Version; people have
committed passages to memory, masking their educational
limitations.) To a large extent, however, American churches
rely on printed material including the Bible, hymnals,
missals, church bulletins, overhead slides, and an array of
additional resources. The difficulty facing illiterate
adults seems unmistakable.
The values projected by the churches also make it
difficult for unchurched persons to visit. If Lou (the
composite portrait of a disillusioned person) participated
in theft, it is understandable that he feels uncomfortable
returning to church. But across the range of disaffiliated
persons, the situation may be more complex. The
longstanding emphasis on personal holiness decries much more
common activities. For instance, the consumption of
alcoholic beverages is generally considered sinful and
unacceptable for Christians. As a result, unchurched
persons who have a beer on Saturday may judge that they will
be unwelcome at church on Sunday.
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It may appear paradoxical but the disaffiliated also
judge the church against the same holiness standards.
Drinking is unacceptable, but some Christians drink.
Examples such as this justify the conclusion by unchurched
respondents that Christians are hypocritical. It seems
ironic, but widely recognized Christian values make it
difficult or at least provide justification for unchurched
persons to avoid church participation.
My survey identified several lesser issues. The
unchurched assume that a de facto dress code exists for
church participants that is either beyond their means or not
consistent with their normal style of dress. Additionally,
for many persons employed in local service industries as
well as some coal miners, inflexible worship schedules
conflict with job requirements. Finally, some chronic-
elderly persons have come to the conclusion that their
church cannot accommodate their personal needs.
Finally, a widely accepted assumption reduces the
likelihood that churches can retain visitors. In my
experience members expect that visitors will be introduced
during worship. This is contrary to the Willow Creek
survey. It is considered an important courtesy but only a
courtesy since it is assumed everyone knows everyone else.
Although this is demonstrably inaccurate, church leaders
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reject the use of nametags or other techniques that would
help newer members become better acquainted. Visitors are
isolated if they should decide to participate in church
activities .
You can't do everything but you must do something.
Realistically, no church program or combination of
programs can hope to bridge the dissimilarities between the
three broad categories of unchurched persons encountered in
this survey. Even if a combination of programs could be
assembled, it would so diffuse the ministry of even the
largest churches found in this area so as to make the effort
ineffective .
Additionally, the distinctive qualities of Appalachian
culture make it improbable that a prepackaged program will
reach unchurched persons encountered in this survey.
Ruffcorn perceives an array of fears that beset rural
congregations undertaking an evangelistic program (99-102) ;
choosing to implement a culturally inappropriate program
that later fails only confirms those fears.
This means that evangelistic creativity is at a premium
in rural Appalachian churches. During the early era of
company towns, churches tended to remain subservient to mine
and mill operators. In many instances pastors represented
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corporate rather than Christian values. The churches were
vulnerable; innovative ministries only increased the risk.
But this masks one of the remarkable strengths of the
local church. More than a dozen churches are located in
Rainelle; dozens more dot the surrounding hills and hollows.
Realistically, the closure of any one�no matter how painful
to existing members�will not impede the Christian mission.
But any one has the potential to find the key that will
unlock the door to a substantial number of unchurched
people. Once found the key will be shared and passed on to
countless other congregations near and far until another
market segment has been reached for Christ.
This research was not intended to design effective
programs to reach the Appalachian unchurched nor have I made
any effort to identify existing programs that may have been
overlooked, but once the unchurched populations are clearly
recognized, it is not difficult to imagine possibilities.
The chronic-elderly. Although some families rely on
digital satellite systems, cable television is present in
most local homes . The rural location and mountainous
terrain limit access to broadcast programming. Therefore,
most residents receive the local community access channel
(cable channel five in Rainelle) .
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A church could implement a local cable television
ministry specifically targeted to the chronic-elderly.
During my survey, several persons reported watching Trinity
Broadcasting Network; a few also reported watching Lewisburg
United Methodist Church' s services on the community access
channel. The chronic-elderly are open to religious
programming.
But can television programming ever become a medium for
effective worship? While it is unlikely that judicatories
will recognize the expansion of a congregation based on
television programming, the real challenge involves the
formation of a meaningful congregation among people that
will have at most only occasional contact with each other.
This may prove possible in a rural setting where most
residents have prior acquaintance with a substantial
percentage of their neighbors.
Here are some specific possibilities for developing a
sense of connection among local television participants:
� Offer viewers with advance copies of the regular and
large print church bulletin including both hymns and
Bible passages.
� Invite viewers to submit voice mail prayer requests.
Include the prayer requests in televised services.
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� Make regular phone contact with viewers. As well as
emphasizing pastoral care for these new participants in
the church, develop lay visitation teams to visit
viewers. Keep in mind that these are neighbors, not
strangers .
� Edit recorded services to include features especially
intended for viewers and to the degree possible including
viewers. For instance, the collection might be replaced
with a viewer's prerecorded testimony. When appropriate,
scripture reading and sermons might be recorded in
familiar locations outside the church to maintain
viewers' sense of connection with their community.
� Develop occasional events at times other than Sunday
morning including worship activities and prepared meals
that invite viewers together. Providing transportation
may be key.
The disaffiliated. The disaffiliated present a range
of justifications for remaining unchurched. That makes it
impossible to target this group as a single market segment,
but the basic task seems clear: effective outreach to the
disaffiliated requires the on-going creation of entry points
into the life of the church. Church growth literature and
other church publications describe a variety of alternatives
that can be adapted to the local setting. I would offer one
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approach that seems especially appropriate to the dislocated
unchurched in rural Appalachia.
Many local churches hold annual homecoming
celebrations, usually during the autumn. While these
celebrations provide an opportunity for inactive members to
revisit the church without much of the stigma attached to
"backsliders," their primary orientation is usually toward
former participants who have moved away from the area.
Thus, successful homecoming events are unlikely to
result in significantly expanded church participation. In
fact, the annual reassembly of the church may encourage the
formal retention of nonlocal members (discussed earlier) ,
while making it more difficult for such persons to relocate
in their new setting. Since Appalachian church membership
is commonly rooted in kinship and since this extended family
gathers at least annually, changing church affiliation even
within a denomination may appear disloyal.
A creative outreach program might develop a new model
of homecoming, inviting dislocated persons to "come home" to
a new church. A study of traditional homecoming
celebrations could identify the common features of these
events (it is important that the approach go beyond any
individual church tradition) . These events could be
repackaged as an event for unchurched residents who do not
Stoddard 147
have a local church family. Neighbor-to-neighbor outreach
then takes the place of kinship connections to encourage
participation by disaffiliated persons. Various follow-up
programs such as those that take fresh bread or homemade
pies to visitors could begin to develop a quasi-kinship
connection to those persons.
One related point: churches may benefit from little
used membership provisions in their denominations. The
United Methodist Church offers both affiliated and associate
membership that allow persons to become members of a local
congregation without severing their formal connection to
their traditional family church. This may be one avenue for
building a relationship with dislocated persons.
The stationary poor. Reaching out to the chronic-
elderly and the disaffiliated depends in large measure on
the creativity of the church. In general the possibilities
augment rather than disrupt the prevailing patterns of
church life; therefore, current church members will almost
always welcome participation from these two groups .
Welcoming the stationary poor is another matter; it may
require radical change at several levels.
� First, perceptions must change if the stationary poor are
going to find their way into the church. When I discuss
their exclusion with other church leaders, I receive two
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standard responses. First, the stationary poor have
misjudged the situation; they are welcome in "our
church." Second, the real problem is that the stationary
poor are simply too lazy to get up, dress appropriately,
and attend church. But the exclusion of the stationary
poor does not represent a failure on their part. Our
churches are responsible.
� As previously noted, literacy is a particular problem in
Appalachia and there is little reason to doubt that it is
especially common among the stationary poor. Current
church participants tenaciously cling to existing
patterns of worship (that usually depend on Bibles,
bulletins, hymnals, and other printed materials) but only
when we get beyond reliance on print media will our
churches unlock the door to the poor.
� Additionally, although churches probably reject any
belief that there is a financial obligation attached to
participation, the stationary poor recognize the need to
contribute to the church and easily determine whether
they will be able to pay their fair share.* During a
church financial campaign, one elderly member apologized
*
The phrase ^^fair share" is especially ironic for United Methodists in
West Virginia since it is regularly substituted for "^apportionments . "
One-third of a congregation's apportionment is based on membership. In
1998, this results in a ^^fair share" of approximately $25 per member, a
minimal obligation of every participant, including the stationary poor.
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for the size of her contribution. When she enumerated
her expenses and I realized she was considering a choice
between heating her house and supporting her church, I
was embarrassed that the church ever suggested she
increase her giving. Emphasis on tithing only compounds
their problems.
� Finally, one of the more difficult issues is that church
programs intended to serve the stationary poor can
quickly become paternalistic, underscoring the judgment
of the stationary poor that they are not fully welcome
into the life of the church. While survival may force
their participation in church programs such as food
pantries or clothing banks, simply creating another
source of dependency does nothing to attract the
stationary poor to life-changing faith in Jesus Christ.
Theologically, the stationary poor have a unique place
in the ministry of the church. Pragmatically, they
represent the most difficult population I encountered during
my survey. Designing an effective and appropriate program
to invite the stationary poor into the church goes far
beyond the scope of this study. However it seems possible
to at least offer a suggestion: effective ministry to the
stationary poor may begin with programs that benefit their
children. Recognizing Gerrard' s distinction between the
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upwardly mobile and stationary poor, anything that creates
hope for the next generation can life-changing implications
the stationary poor. Certainly this focus addresses the
problems I perceive in ministry oriented to the stationary
poor: social stratification is probably less significant
among young children, literacy is not required from
preschoolers and kindergartners, churches do not look for
significant financial support from children, and
paternalism/ maternalism is looked for when we care for the
young .
Summary. No church can do everything but God calls
each one to do something. When churches recognize the
unchurched populations around them and dare to pray and plan
creatively, they have the potential to reach new people for
Christ.
Fortunately unchurched people are friendly.
It is axiomatic that we all attend friendly churches;
after all, who would attend an unfriendly church? Pastors
and lay people find comfort and security within the friendly
confines of their home churches. They wonder why their
friendly churches fall to attract unchurched people.
Perhaps unchurched people are simply unfriendly.
Based on my survey experience, nothing could be further
from the truth. The unchurched people encountered during
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the months I spent surveying the community seemed genuinely
friendly. They welcomed the opportunity to share their
experiences and beliefs about churches, church members, and
pastoral leaders. This may contrast with what Schuller,
Hybels, and Warren encountered in the suburbs where
residents may be more skeptical or cautious with door-to-
door surveys.
The friendliness of unchurched respondents made it
impossible to achieve Warren' s recommended goal of visiting
500 unchurched persons during the time set aside for this
survey. Many visits, usually with chronic-elderly persons,
lasted an hour or more. This may be another contrast with
the suburban environment of earlier surveys.
While this either lengthens the time required or
reduces the scale of the survey, it also offers
encouragement for other Appalachian church leaders to
conduct marketing surveys in their communities. Unexpected
insights as well as warm welcomes await churches conducting
qualitative surveys in rural Appalachian communities. In
some instances new friendships begin, creating natural
opportunities for evangelism.
Unchurched people are waiting, watching, and listening.
My survey revealed that unchurched people in one rural
community in central Appalachia are well aware with the
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church. Various factors - some personal, some in the church
- make it difficult for them to participate. They have not,
however, placed the church permanently off limits. If
circumstances change, then most unchurched people I
encountered will reconsider the place of the church and
Christ in their lives.
Today the chronic-elderly are waiting for their pastors
and members of their churches to remember and appreciate
long years of active participation and leadership.
Today the disaffiliated are watching for the church to
grow beyond its hypocrisy, taking seriously its long-
proclaimed commitment to holiness and hospitality.
Today the stationary poor are listening for the voice
of someone filled with the Spirit of the Lord, willing to
take good news to the poor {Luke 4:18).
When our churches accept the challenge they will grow.
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